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PARA ADVAITA SAIVAGAMA 
THE SUPREME NON-DUALISTIC SAIVAGAMA 


I 
lis History 


There have been broadly three systems of philosophy in 
India—Vedic, Sramanic, Agamic. In the Vedic system are in- 
cluded the Brahmanas, the Aranyakas, the Upanisads and the 
Saddar$anas, i.e. the six systems of Bràhmanic philosophy. The 
Sramanic system includes the non-Vedic Bauddha and Jaina 
philosophy. 

The Agamic system is also non-Vedic. It is inspired 
mostly by Tüntrik ideas which we find even in Buddhism and 
Jainism. Here we are concerned with the Agamic system as 
it developed in Kashmir and is generally known as the non- 
dualistic Saiva philosophy of Kashmir. Abhinavagupta has de- 
signated it as Para Advaita Saivàgama and this is the designation 
that has been adopted here. 

The philosophical literature of this school can be classified 
under three broad heads—Agama, Spanda and Pratyabhijia. It 
is the belief of this school that the Agamas are the revelation 
of the divine. It is believed that the Agamas originally con- 
sisted of nine crores of verses. The number of these verses 
gradually declined. In Kaliyuga or the iron age, the Tantric 
tradition practically disappeared. Once while Srikantha was 
roaming over Kailasa, he was moved with pity for suffering 
humanity. He, therefore, asked the sage Durvásas to revive the 
teaching of the Saivàgama. The sage divided all the Saivàgamas 
into three classes, viz., non-dualistic, dualistic, and non-dualistic- 
cum-dualistic and imparted the knowledge of these to his three 
mind-born sons Tryambaka, Amardaka, and Srinàtha and asked 
them to spread the knowledge of these Agamas. Three kinds 
of teachings were imparted according to the capacity of the 
pupils. Amardaka taught the dualistic Agama, Srinàtha the 
dualistic-cum-non-dualistic, and Tryambaka the purely non- 
dualistic Agama. 
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It is Tryambaka who was the original promulgator of the 
non-dualistic Saiva philosophy of Kashmir. His full name was 
Tryambakaditya. His daughter also propagated a non-dualistic 
Agamic teaching which was known as Ardhatryambaka. 


Agama Works 


The main Agama works that nave survived are the fol- 
lowing : 

Malinivijaya. 
Svacchanda Tantra. 
Vijtiáanabhairava. 
Netra ‘Tantra. 
Mrgendra. 
Siva-sütras. 

There is a commentary by Abhinavagupta on Milinivijaya 
known as Malinivijayavartika. On Svacchanda Tantra-and on. 
Netra. Tantra,- there is a. commentary by Ksemaraja known as 
Svaéchandodyota and Netrodyota. Ksemarája flourished: in’ the- 
eleventh century A.D. On. Vijüànabhairava, Ksemaraja’s: cóms, 
mentary is available only upto the twenty-third verse. There: 
is æ commentary on it by Ananda Bhatfa who flourished in the 
17th century A.D. There is another commentary by NIXODAUDy aye 
who lived in the 18th century A.D.. 

 Rudrayàmala was a very important Agama work. Unfor- 
tunately, it is not available in its fulness. Abhinavagupta has-- 
expounded a part of it in his brilliant commentary, known as 
Paratrisika. pond > 

Only the following four commentaries have survived on’ the- 

Siva-sütras. 2 
1. The Vrtti. 
2. The Váàrttika by Bhaskara. 
3. The Vimaréini by Ksemaraja. 
4. The Siva-siitra-varttikam by Varadaraja alias Krsna-- 


Au pwhd re! 


disa. 
The author of the vrtti is not known. It tallies with Vimar- 
Sint not only in interpretation, but also mostly in words. In all 
probability, either the vrtti was written at first by Ksemaraja and 
was later elaborated in the VimarSini or the VimarSini was writ- 
ten at first and later either Ksemaraja or some one else pre- 
pared a summary of it in the Vrtti. 
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.. Bhaskara wrote the Varttika in the 11th Century ap. The 
"Vimar$ini was written by Ksemarija. 

The Siva-siitra Varttikam by Varadaraja is only a rehash 
of the VimarSini in verse. "Varadarája lived towards the end 
of the fifteenth century A.D. 

Somananda gives in the closing chapters of Sivadrsti a fairly 
good account of the successive teachers of the non-dualistic 
Saiva teaching. He calls himself the 19th descendant of Tryam- 
baka. He has not given details of the first fourteen teachers. 
His account of the fifteenth teacher is, however, definite. His 
name was Sangamüditya. The first fourteen teachers imparted 
their teachings in the environs of Kailasa. Sangamáditya mar- 
ried a Brahmin girl, and in the course of his wanderings, came 
to Kashmir and settled down there. Three generations after 
Sangamaditya were those of Varsáditya, Arunáditya, and Ananda. 
Somananda appeared in the fourth generation. He was the great 
grand teacher of Abhinavagupta who flourished in the middle 
of the 10th century A.D. Somànanda seems to have been a 
contemporary of Bhatta Kallata. Rájatarangini says that 
Bhatta Kallata lived during the reign of king Avantivarman of 
Kashmir. Avantivarman reigned from 855' to 883 A.D. So 
Somànanda must have lived in the 9th century AD. A period 
of about five hundred years must have elapsed between the origi- 
nal founder of the non-dualistic Saiva philosophy and Somái- 
nanda. So we can say that the non-dualistic Saiva system arose 
in Kashmir in about the 4th century A.D. 

Jayaratha lists sixty four non-dualistic Tantras in his com- 
mentary on Tantrüloka (1, 42-3). l 

Dr. K. C. Pandey says in his book on Abhinavagupta that 


the Ardha-Tryambaka school was the same that has been re- 
ferred to as Kula-Prakriyà in Tantrāloka. 


The Kulamárga had originated in Kámarupa and its foun- 
‘der was Mina alias Macchanda Vibhu. 


Sumati was the great grand teacher of Abhinavagupta in 
this branch. Other teachers of the Kulamirga were somada, 
Sambhunátha and Abhinavagupta. 


The Rise of Pratyabhijfia Philosophy 
Certain broad principles of Pratyabhijiid philosophy were 
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inherent in the Agamas, but this philosophy was developed as 
a system only in the 8th century A.D. 

Atrigupta, the earliest known ancestor of Abhinavagupta 
was brought to Kashmir from Kannauj (Kanyakubja) by king 
Lalitàditya sometime after 740 A.D. Atrigupta was a celebrated 
non-dualistic Saiva philosopher. It is not known whether he 
wrote any particular book, but he must have imparted his teach- 
ing to some pupils. The systematic exposition of the Pratya- 
bhijfid philosophy, however, was given by Somànanda in Siva- 
disti. His pupil Utpaladeva wrote Pratyabhijfià-sütra, Vrtti and 
Vivrti. Later Abhinavagupta wrote Pratyabhijfia Vimaréini and - 
Pratyabhijnàa-Vivrti-Vimar$ini. 

' The Pratyabhijfía Sastra contains arguments and counter- 
arguments. This interprets the philosophy of Saivigama to the 
logical reason of man. 

A digest of the Pratyabhijfid Sastra, named Cd 
hrdayam was prepared by Ksemaraja. 


— . Somünanda belonged to tbe close of the first and the be- 
ginning of the second half of the ninth century A.D. His Siva- 
drsti consists of about 700 verses in seven chapters. Somananda 
is believed to have written a commentary on Sivadrsti, known 
as Vivrti. He also wrote a commentary on a chapter of Rudra- 
yàmala, known as Parátn$ikà Vivrti It is not available now. 

Utpaladeva, a pupil of Somananda wrote J$varapratya- 
bhijfia-kirika. He also wrote  I$varapratyabhijüá-vrtti which 
was meant to clarify the ideas occurring in the Karika. 

He also wrote ISvarapratyabhijia Tika which is not avail- 
able now. It was a detailed commentary on T$varapratyabhijná- 
Kanké. Jt is this that Abhinavagupta refers to as Tika in his 
introductory verses to the Isvarapratyabhijfia VimarSini. 


Utpaladeva also wrote Stotravali, Ajada-Pramatr-Siddhi, 
I$vara-Siddhi with a Vrtti on it and Sambandha-Siddhi with a 
Vrtti and a Vrtti on Somànanda's Sivadrsti. 

Laksmanagupta was both the sen and pupil of Utpaladeva. 
He was the teacher of Abhinavagupta in both Pratyabhijfia and 
Krama. 

Abhinavagupta was a versatile genius. He wrote on Pra- 
tyabhijfiddarsana, Tantra, Poetics, Dramatics etc. and compos- 
ed a number of hymns of great merit. He studied under the 
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best teachers of his time. The following list gives the names 
of his teachers together with the subjects that they taught. 


1. 
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Narsimhagupta Grammar. 

(his father} 

Vamanatha Dvaita Tatras 

Bhütirája Brahmavidyà 

Bhitirajatanaya Dualistic-cum-non-dualistic 
Saiva Philosophy. 

Laksmanagupta Krama and Trika Dar$ana 

Induraja Dhvani 

Bhatta Tota Dramaturgy 

Sambhunatha of Jalandhar Kaula System. 


He had also studied under a dozen other teachers who 
were specialists in their subjects. 

He was a prolific writer and wrote on many subjects. Here 
we are concerned only with his writings on Saiva philosophy 
and Yoga. The following are definitely known to be his writ- 
ings on this subject. 


l. 


Bodhapaücada$ika. 

Malini- Vijaya-Vartika. 
Paratrisika-Vivrti. 

lantráloka. 

Tantrasara. 
Tantravatadhanika. - 
Bhagavadgitàrtha-Samgraha. 
Paramártha-sàára. 
I$vara-Pratyabhijiíà-Vivrti-Vimar$ini. 
I$vara-Pratyabhijfià- VimarSini. 
Paryanta-Paficasika. 
Kramastotra. 
Dehastha-Devata-Cakra-Stotra. 
Bhairava-Stotra. 

Paramürtha Dvadasika. 
Paraméartha-Carca. 
Mahopade$a VimSatika. 
Anuttarastika. 
Anubhavanivedana. 

Rahasya Paficadasika. 
Kramakeli. 

Sivadrstyálocana. ! i 


23. Pürvapaiicika. 

24. Padarthapravesa-Nirnaya- Tika. 

25. Prakirnaka-Vivarana. 

26. Prakarana-Vivarana. 

27. Pararrisika-Laghuvrtti. 

28. Bhedavada-Vidarana. 

29. Devi-Stotra-Vivarana: 

30. Tattvadhva-Prakasika. 

31. Siva-Sakiyavinabhava Stotra. 
Of these, nearly id have been published. 
Bhaskarakantha, known as Bhaskari which is a detailed com- 
mentary on the [Svara-Pratyabhijiid-Vimarsini of Abhinavagupta. 


Spanda Literature 

Ihe most important work under this head is the Spanda- 
karikas. -It is also-known as Spandasütra.. Opinion is sa 
divided about the authorship of these karikas. 

According to Bhaiskara and Utpala Vaisnava, known iko 
as Bhatta Utpala, the author of these Kārikās was Katata who 
was the chief disciple of Vasugupta. 

Bhàskara says in his Siva-sūtra-Värttika that Kallata wrote 
a commentary, called Spanda-sütras on the three sections of the 
Siva-sütras, and a commentary, called Tattvartha-cintimani on 
the fourth section of the Siva-sütras."  - 

Bhatta Utpala says in his commentary on the Spandakari- 
kās that Bhatta Kallata duly versified the- teachings received 
from his guru, Vasugupta in the form of the Spandakarikas. 

Ksemaraja and MaheSvarananda maintain that Vasugupta 
was the author of these Kürikás. 

In the concluding verse of his commentary on the Spanda- 
. káriküs, known as Vrtti, Kallata specially says, “Yat Span- 
dimrtam Vasuguptapádaih drbdham" i.e. the “Spandamrta which 
was composed by Vasugupta “Spandamrta is only another name 
of Spandakáürikás. About himself, Kallata only says, “Srikalla- 
tastat-prakaficakára". It appears from this statement that Vasu- 
gupta composed the Kárikàs, and taught them to Kallata who only 
publicised them. 

Four commentaries are available on these Kārikäs, viz., 
(1) the Vrtti by Kallata, (2) the Vivrti- by Rámakantha, (3) 
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Spandapradipika by Bhatta Utpala and (4) the Spandasandoha 
‘and Spandanirnaya by Ksemaraja. 

Kallata flourished in the second and third quarter of the 
Oth century A.D. He has divided the Karikàs into three nihsyan- 
das or sections. The first nihsyanda contains twentyfive verses 
and is designated as Svarüpa-nihsyanda. The second is named 
Sabaja-vidyodaya. It contains seven Karikas. The third sec- 
‘tion is named Vibhüti-spanda. It contains twenty verses. 

Ràmakantha wrote a commentary, called Vivrti. He 
flourished in the second and third quarters of the 10th cen- 
tury AD. 

Bhatta Utpala wrote a commentary called Spandapradipika. 
.He also flourished in the second and third quarters of the 10th 
century A.D. 

Ksemarája at first wrote a commentary, called Spandasan- 
doha. It is a commentary only on the first verse of the Kāri- 
‘kis. Later, at the request of his pupil, Süra, he wrote Spanda- 
nimaya on the whole book. 


Lhe Siddhünta School 


The Dvaita and Dvaitadvaita schools had amalgamated in 
Kashmir long before Abhinavagupta, and had acquired the com- 
mon name of Siddhánta. 

This school had produced great writers like Sadyojyoti, 
Brhaspati and Sankarinandan. Abhinava, however, was not a 
‘supporter of this school, for it was dominated by ritualism and 
could not lead to final emancipation. In Tantraloka, he has 
‚shown the difference between Siddhinta and Trika and has re- 
"futed the theories of Siddhanta. 


Other Important Writers on Ad aila Saiva Philosophy 
" Yogaraja | 

He was a pupil of Ksemaraja and wrote Vivrti, a commen- 
‘tary on Paramárthasara.. He belonged to the second half of 
the eleventh century A.D. 


- Subhata-Datta 


'. According to Jayaratha, Subhata-Datta had written a com- 
-mentary on Tantráloka which was known as Vivrti. This has 
not been traced so far. His father's name was Tribhuvana- 
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Datta and that of his grandfather, Vi$vadatta. Jayaratha was 
initiated into the Saiva system by Subhata who lived in the later 
half of the 12th century. 
Jayaratha 

Jayaratha had written Viveka, the well-known commentary 
on Tantraloka. His father’s name was Srngararatha. His tea- 
‘cher in the Saiva doctrine was Kalyana and in other branches 
of learning, Sankhadbara. Jayaratha lived towards the close of 
the 12th century. He wrote Tantraloka-Viveka. 


Bháskarakantha 

Bhàskarakantha wrote a commentary, called Bhàskari on 
Abhinavagupta's Pratyabhijiià-Vimaréini. He seems to have 
lived in the later half of the 18th century. His grandfather's 
name was Vaidurya-Kantha, and father’s Avatarakantha. His 
teacher's name was Kaula Narottama.  Bháskari is an excellent 
commentary. It was discovered by Dr. K. C. Pandey, edited 
by Dr. Mangaladeva Šāstri and published in two volumes in 
the Sarasvati Bhavana Texts series in 1938. 

Bhàskara also wrote a commentary on Yoga-Vasistha, Har- 
se$vara-stava and prepared a Sanskrit translation of Lalla-Vak, 
the utterances of Lalle$vari, a lady mystic of Kashmir who 
flourished in about the 14th century A.D. 


Goraksa alias Mahe$Svaráànanda 

The influence of non-dualistic Saiva philosophy, particularly 
of Abhinavagupta spread as far south as Cola. Goraksa alias 
Mahe$varánanda of Cola was an ardent follower of Abhinava- 
gupta and wrote his famous werk, Mahàrthamafüjari. He was 
the son of Madhava and pupil of Mahaprakasa. Mahapra- 
ká$a wrote Krama-Vüsanà, Rjuvimarsini and Ananda-Tandava 
which are not available now. 

Mahe$varinanda wrote Mahartha-Mafijari with his com- 
mentary, Parimalá. He also wrote the following books : 

Samvidullasa, Padukodaya, Mahárthodaya, Sükta, Para-stotra, 
Kundalàbharana, Mukunda-keli, Komala-Valli, Nakha-Pratüpa. 

None of these books is available now. He composed 
Mahaàrtha-Maijari in seventy verses in Mahárástri and his com- 
mentary Parimalà in Sanskrit In this book, he has brought 
in the main ideas of all the three systems—Pratyabhijfid; Krama, 
and Kula. 


Krama System 


l Krama is a very important branch of the religio-philosophi- 
cal system of Kashmir. 

Abhinavagupta learned the Krama system from Laksmana- 
gupta, Bhütiràja and probably from his son, Helaraja. He learn- 
ed from Bhütirája the dualistic Saivigamas, Brahmavidya and 
-Krama-Dar$ana. He was also a pupil of ‘the son of Bhütirája. In 
his commentary on Bhartrhari’s Vakyapadiya, Helaraja often re- 
"fers to himself as the son of Bhütirája. It is evident, therefore, that 
Helàrája is the Bhitiraja-tanaya referred to by Abhinavagupta. 
He lived in Kashmir in the 10th century A.D. 

The Krama system believes that the realization of the ulti- 
mate is possible only through successive stages. The worship 
of Kali was an important aspect of the Krama system. In Tan- 
triloka, Abhinavagupta recognizes it as a sister of the Kula 
system. 

According to tradition, Krama system arose in Kashmir, 
the Uttarapitha. It is known as Mahànaya, Auttaramnaya and 
Mahàrtha. 

Sivànanda is recognized to be the earliest teacher of this 
system. It arose towards the close of the 7th and the beginning 
of the 8th century AD. 

Abhinavagupta says in Miálini-Vijaya-Vártika that Krama 
finally ends in Kula. 

Sivánanda taught three female asceties, viz., (1) Keyüravati, 
.(2) Madanik& and (3) Kalyànika. They imparted the know- 
ledge of this system to (1) Govindaràja, (2) Bhànuka and (3) 
Eraka. Govindardja taught Somananda who flourished in the 
beginning of the second half of the 9th century AD. He was 
the great grand teacher of Abhinavagupta. 

Most of the literature on the Krama system is now lost. 
Kramasadbhüva was an important book on this system. It is 
not available now. Krama-Siddhi is another book which is 
lost. 

Sivananda, the earliest propagator of the system on the 
earth was also known as Avatàrakanütha. Eraka who flourished 
‘in the 8th century A.D. wrote a number of stotras to popularise 
the teachings of the system. 

There were two other important teachers, viz., Hrasvanatha 
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and Somaraja whose dates are uncertain. They were prior to 
Jayaratha who refers to them. 

Kramasütra and Kramodaya were two important books, but 
very little in known about them. 

Pafca$atika was another important work. It presented the 
idea of the twelve Kālis. It included Sukali also- and raised 
the number of Kali “ito thirteen. 

Krama-stotra E another important book. Its author is. 
unknown. Abhinavagupta wrote a commentary on it, known. 
as Kramakeli. 

Mahanaya-PrakaSa was another important book which was. 
written before the close of the 12th century A.D. 

There is another book with the same title, written in the 
_Kashmiri language. It has been published by the Research 
Department of Kashmir. It was written by Sitikanthacarya. He- 
has referred to Cakrabhánu as his grand teacher. Sitikantha~ 
carya lived about the close of the 12th century A.D. 

Abhinavagupta had written Kramakeli, a commentary om 
the Krama-Stotra by an earlier authority. This Krama-Stotra 
was different from that which Abhinavagupta wrote later with. 
the same title. Abhinava's Krama-Stotra is available. It deals. 
with the twelve goddesses who are to be worshipped in the. 
Anakhva-Cakra. 

In Dehastha-Devatácakra-stotra, Abhinavagupta makes the: 
body itself the seat of divinity (pitha), and its different consti- 
‘tuents are identified with different gods. 

Ksemarája | had written a ne on Krama-Sitra 
which is not available now. 

Krama-Vásanà was written by the grand teacher of Maheé- 
'varánanda. This too is not available. 

Maheévaràánanda's Mahàártha-Maiüjari has already been re- 
ferred to. He also wrote another book, Maharthodaya which 
‘deals with the Krama system. 

Jayaratha in his commentary Viveka, particularly in the 4th: 
Ahnika deals with the Krama system. 


The Kula system 


According to Dr. K. ©. Paudey, the Kula system came into 
vogue in Kashmir in about the 5th century A.D. It is believed 
-that Machhanda alias Mina was the revealer of the Kula system. 
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Abhinavagupta learned the Kula system from Sambhunatha 
of-Jalandhara. Somadeva was the teacher and Sumati, the grand 
teacher of Sambhundatha. 


Machhanda first propounded this doctrine in Kamarupa 
(Assam), and from there it spread to Kashmir and other places. 


|. The literature on this system consists of certain Tantric 
Agamas and commentaries thereon. 


Siddhayogifvari Tantra 

The Siddhavogiévarimata or Siddhayogi$vari Tantra is said 
to be a very ancient book on this system, consisting of a hun- 
dred crore of verses. It was summarized in three crore and 
finally near about two thousand verses. In the first summary, 
Yoga was emphasized and it was known as Malinivijaya. Very 
little is known about the second summary. The third summary 
was called Málinivijayottara. Herein the Vama and Daksina 
márgas were synthesized into one which was called Kaula. 
Malinivijayottara is also called Sripürva$àstra which probably 
implies that it is the first of the Tantras. 


Rudrayamala Tantra 


Rudrayamala Tantra is a very important book on the Kula 
system. Its concluding portion constitutes the text of Paratrisika 
on which both Somàánanda and Abhinavagupta commented. 
^" The Rudrayamalam edited by Jivananda Vidyáàsagara is 
only a later part of the original text. It deals principally with 
matters connected with the ritualistic and religious aspects of 
the Kula system. 


Kularnava Tantra 

It is later than Siddha-Yogi$varimata and earlier than the 
VamakeSvarimata. | 

The Kula system is called Ürdhvàmnüya, because it is be- 

lieved that the Kula system originated from the top-mouth of 
the five-faced Siva, also because it is above Niyati—moral and 
physical laws. 

Kulaérnava recommends the worship of Sricakra. It admits 
thirty-six categories, and enjoins the worship of the various. 
cakras, and lays great emphasis on initiation. 
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Jhanarnava 

It is a Nityà Tantra. Nitya has sixteen forms, the highest 
of which is Tripura. It contains many references to Kula sys- 
iem, enjoins contemplation on Nitya which reveals the true 
nature of ultimate reality and the worship of Cakra. 


.Nityasodasikürnava ] 

Kula stands for Sakti. Sakti is also called Nityà. Nityà- 
SodaSikàrnava which is a part of VAmakeSvara Tantra deals with 
Nityà. Therefore, it is considered to be a book on the Kula 
system. If has eight chapters of which the first five deal with 
the worship of Nityá in sixteen forms. The last portion of the 
book is called Nityà-Hrdaya or Yogini-Hrdaya. 


Vamakesvari Mata 


Vàmakeévari Tantra or VamakeSvari Mata is also connec- 
‘ted with the Kula system. It was first propagated in Kashmir 
by T$vara Siva. He flourished in the 9th century A.D. 

Sankararáéi wrote a commentary on Vámake$vari Mata. 
He differed from Iévara Siva on certain points. 

Dipiküpnütha was another important commentator on Vàma- 
 ke$vari Tantra. 
= Kalyànavarmana who lived about the close of the 11th cen- 
‘tury A.D. also commented on Vümakesvari Mata. 

Sambhunatha of Jalandhara who lived in the 10th century 
A.D, and was the guru of Abhinavagupta in Kulamarga wrote a 
book, named Tantrasadbhávaáásana. It is not available now. 


Conclusion 


lhe Para Advaita Saivàgama or the Trika Philosophy of 
Kashmir is a beautiful synthesis of Pratyabhijfié, Krama and 
Kula systems. We have seen, in brief, the history of each of 
these systems. We shall now see in the second lecture the con- 
tribution of these systems to the Para Advaita Saivagama as a 
"whole. 
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THE PARA-ADVAITA SAIVA ' PHILOSOPHY 
OR 
THE SUPREME NON-DUALISTIC SAIVA PHILOSOPHY 


II 
Ihe Pratyabhijfiá aspect of Saiva Philosophy 


There are three strands in the supreme non-dualistic Saiva 
Philosophy, viz., (1) Pratyabhijfia, (2) Krama and (3) Kula. 
In this lecture, we shall give a brief description of the Pratya- 
bhijiii aspect; in the next lecture, we shall deal with Krama 
and Kula aspects. 

Pratyabhijfid is so-called because the main emphasis in this 
approach is on the recognition of Self. Siva voluntarily adopts 
Self-veiling by His tirodhàna Sakti and become jiva. Pratya- 
bhijià means recognition. The problem for the jiva is to re- 
cognise his Self as Siva. 

The Pratyabhijía aspect of Saiva philosophy, therefore, 
first of all gives a description of Ultimate Reality, then shows 
how Ultimate Reality manifests itself into limited, empirical in- 
dividuals and finally recognizes its essential Self and becomes 
mukta or liberated. 


Ultimate Reality 


Ultimate Reality is Cit or Parásamvit. It is non-relational 
Consciousness. In it, there is no distinction of subject and 
object, of I and This. What is the nature of Parásamvit ? Most 
of the systems of Indian Philosophy have regarded it only as 
prakasa, the Eternal Light that never fades, the Light from 
which even the sun, moon, and stars derive their light. As 
Kathopanisad puts it: 


na tattra süryo bhati na candratarakam | 
nemá vidyuto kuto’yam agnih || 

tameva bhantam anubhati sarvam 

tasya bhasa sarvam idamı vibhati || V. 15 


“There neither the sun shines, nor the moon and the stars, 
nor the flashes of lightning, to say nothing of fire. It shining, 


every thing else shines in its wake. It is through its light that 
every thing else comes to light”. 

But Saivàgama does not regard the Ultimate Reality simply 
as praküía. According to it, it is praka$avimar$amaya. Pra- 
küsa is Siva. Vimar$a"is Sakti, the svabhava of Siva. It is, 
so to speak, the mirror in which Siva sees his glory, power and 
beauty. VimarSa is the Kartrtva-Sakti (the power of doership) 
of Siva. 

Mere prakaSa cannot be the nature of Reality. Diamond 
is prakāśa, but diamond does not know itself as  praka$a. 
Vimarsa is that aspect of prakaSa by which it knows itself. He 
who has prakaSa has also an awareness (vimar$a) of his exist- 
ence. A mirror has reflections but does not have an aware- 
ness of the reflections. This awareness is the characteristic only 
of a conscious being. In conscious beings prakasa and 
vimarsa go together. An àbhasa or appearance is knowledge, 
but awareness is the conscious activity of knowing. l 

As Kşemarāja puts it in Parapravesika, “Vimarsa is 
akrtrimaham iti visphuranam’’. It is the non-relational, imme- 
diate awareness of I. He rightly avers, “Yadi nirvimarsah syat 
ani$varo jadaíca prasajyate". (Parapravesika, p. 2) “If Ulti- 
mate Reality were merely prakü$a and not also vimar$a, it 
-would be entirely powerless and inert". It is this I-conscious- 
ness of Ultimate Reality that is responsible for the manifesta- 
tion, maintenance, and reabsorption of the universe. Y 

Cit is conscious of itself as cidriipini $akti. This conscious- 
ness of itself as cidrüpini Sakti is vimarsa. VimarSa has been 
named variously as parāśaktı, svatantrya, ai$varya, kartrtva, 
sphurattà, sara, hrdaya, spanda, (Paràpráve$ikà, p. 2). 

As Pánini puts it, “Svatantrah kartà"— "One who is self- 
dependent alone can be said to have activity". Because, Siva 
is self-dependent, therefore he has activity. The praka$a aspect 
of the anuttara or Absolute is Siva, the virmar$a or kartrttva is 
Sakti. 

Siva and Sakti are not different. It is the same Absolute 
which from one point of view is Siva, from another Sakti. From 
the point of view of prakāśa, Siva is vi$vottirna or transcendent; 
from the point of view of vimarSa or Sakti, he is vi$vamaya or 
immanent in the universe. 

It is because of his Svatantrya that parama Siva appears 
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both as experiments and the universe and objects. This ap- 
pearance or dübhàása is not the parinama or transformation, 
vikāra or change of Siva. It is simply the expression of His 
Svütantrya or Free Will, His unimpeded sovereignty. 

Caitanyam, in this system, does not mean simply conscious- 
ness. It means awareness which has the absolute freedom of 
knowledge and activity. Ksemaràja gives the following expla- 
nation of caitanyam, in his commentary on the first of the Siva- 
siitras : 


cetayate iti cetanah | sarvajfiánakriyüsvatantrah, tasya bha- 
vah caitanyam 

sarvajnanakrasambandhamayam | paripürnam  svatantrya- 
mucyate 


“A conscious being or celana is one who conspires or 
thinks, who is absolutely free in all knowledge and activity. 
‘Caitanya or consciousness is the state of one who is cetana or 
conscious. The syaf-suffix in caitanya shows relationship. 
"Caitanya, therefore, connotes absolute freedom in respect of all 
knowledge and activity (paripinam svatantryam). 

It is this caitanya which is the nature of reality. It is 
«consciousness which has the absolute freedom of Will know- 
ledge and action. Its essential nature is cit (consciousness) and 
dnanda (bliss). It expresses itself in iccha (will), jfiana cow 
ledge) and kriyā (action). 

It is mainly the vimarSa aspect of  caitanya that distin- 
guishes the non-dualistic Saiva philosophy from Sankara Ve- 
danta. It is because Sankara Vedanta considers Brahman to 
be oniy prakāśa or jfdna without any vimar$a omActivity that 
jt has to invoke the help of Máyà in order to explain the mani- 
festation of the universe. Brahman is devoid of activity; it is, 
therefore, impotent to create. It is only I$vara or ma@yaopahita 
-caitanya that can manifest the universe. What is this Maya? 
If it is some power extraneous to Brahman or Ivara, then 
Sankara Vedanta is reduced to dualism. Jf Maya is only an 
‘expression of the power of Brahman then Brahman cannot be 


«divested of activity. Both Sàmkhya and Sankara Vedanta, con- 


sider the purusa or Atma to be niskriya or inactive, because 


`a they take activity in a narrow sense, not in the sense of kriya 


but in the sense of karma. Surely, Purusa or Atma does not 
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work like a potter or watch-maker. Kriya means activity in 
a wide sense. VimarSa or the divine activity is spiritual energy 
that can express itself in any form from the subtlest to the 


grossest. 
! 


Svatantryavada 

The Absolute in this system is known as Cit or Parama$iva. 
or Maheévara. It is called MaheSvara because of its absolute 
sovereignty of Will or svütantrya. It is the  svabháva or own. 
being of the Universal Consciousness. It is this autonomous. 
Free Will which brings about the objectification of its ideation. 
It is free inasmuch as it does not depend on any thing external. 
to it; it is both free and potent to become anything. 


It is beyond all the categories of time, space, causality etc., 

. for these themselves owe their origin to it. ' 

citih pratyavarsatma paravak svarasodità 

Svütantryametanmukhyam | tadai$varyam paramatmanah 
IS$vara Pr. I, pp. 203-4. 


“The Universal Consciousness is known as Citi. Its essence 
is Self-consciousness. It is also known as Para V&k. It is in 
itself ever present, eternal. It is sva@tantrya, the main Power 
of the Supreme Self”. 


-. Para Vāk, VimarSa, Ai$varya etc. are only synonyms of 
Svatantrya. " 
sa sphurattà mahasatta deSakalavisesini 
Saisa sarataya prokta hrdayam paramesthinah 
l Iśvara Pr. I, pp. 207-8. 

This TAR Consciousness is the inner, creative flask 
which, though in itself unchanging, is the source of all appar- 
ent change. It is mahdsatia or absolute being inasmuch as it 
is the source of all that can be said to exist in any way. Jt is 
beyond the determinations of space and time. It being the 
essence of all is said to be the very heart of the Supreme So- 
vereign. 


Svatantrya or Máhe$varya means Absolute Sovereignty. It. 
connotes unimpeded activity of the Divine Will. 


svatantryam ca nama yatheccham tatrecchüprasárasya 
avighatah 
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. "Svütantrya means the Power to do according to one’s Will. 
It is the unimpeded, unrestrained flow of expression of the Di- 
vine Will.” 
In the following lines, Abhinavagupta beautifully explains 
Svütantryaváda `: 


tasmad anapahnvaniah prakü$avimarsáatma samvitsvabhavah 

paramasivo bhagavan 

svütantryüd eva rudrddisthavaranta | pramátrrüpataya ca 

anatiriktayapt 

atiriktaya iva svariipandcchadikaya samvidrüpanantariyaka- 

syatantrya 

mahimna prakasata ititvayam svatantryavadah pronmilitah || 
T$vara Pr. v.v.i. p. 9 


“Therefore, the Lord, Parama Siva whose own being is 
Consciousness of the nature of PrakéSa and Vimar$a, who is the 
undeniable, ever-present Reality appears as subject from Rudra 
down to immovable entities, as objects like blue, pleasure etc. 
which appear as if separate, though in reality they are not sepa- 
rate, through the glorious might of svatantrya which is insepar- 
able from Samvit and which does not conceal in any way the 
“réal nature of the Supreme. This is the exposition of Svatan- 
tryavada.” 

Abhásaváda . 

. From the point of view of the creativity of Ultimate Rea- 
lity, this philosophy is known as svàtantryaváda from the point 
-of view of its manifestation, it is known as abhasavada. 

In the ultimate Reality, the entire manifested variety is in 
perfect unity, an undifferentiated mass just as the variegated 
plumage of the peacock with its beautiful, rich colour lies in a 
state of undifferentiated mass in the plasma of its egg. This 
is called the analogy of the plasma of the peacock’s egg or 
mayürandarasanyáaya. —— 

: The world of ever-changing appearances is only an expres- 
sion of Cit. All that appears in any form whether as an object 
or subject, or knowledge or means of knowledge, all that exists 
in any way is only an dbhasa a manifestation of the Universal 
Consciousness. The word abhasa=4 ie. Isat (sankocena), 


a. 
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bhasah = bhāsanam or  praka$ana. Abhasa, therefore, means 
manifestation or appearance in a limited way. Every thing in 
the universe is a configuration of Gbhasas. 


darpanavimbe yadvan nagaragramdadicitramavibhagi | 
bhati vibhügenaiva ca parasparam darpanad api ca || 
vimalatamaparamabhairavabodhat tadvat vibhagaSiinyamapt | 
anyonyam ca tato'pi ca vibhaktam abhati jagadetat || 


Paramárthasara, 12-13. 


~ 


“Just as in a clear mirror, varied images of city, village 
etc. appear as different from one another and from the mirror 
though they are non-different from the mirror, even so the 
world, though non-different from the purest consciousness of 
Parama Siva, appears as different both in respect of its varied 
objects and that Universal . Consciousness". 


"Abhásas are explained on the analogy of reflection in a 
Amirror. — Just as reflection in a mirror is not in any way differ- 
ent from the mirror, but appears as something different, even 
-so Gbhdsas are not different from Siva and yet appear as differ- 
ent. Just as in a mirror, a village, a tree, river etc. appear as 
different from the mirror, but are, truly speaking, nothing differ- 
ent from it, even so the world reflected in the Universal Cons- 
ciousness is nothing different from it. 


Two exceptions have, however, to be noted in the analogy 
-of the mirror. Firstly, in the case of the mirror, there is an 
external object that is reflected, but in the case of Mahe$vara 
or Universal Consciousness, it is its own ideation that is re- 
flected. 

In the case of the mirror, there is an external light owing 
to.which reflection is possible; in the case of the Universal 
. Consciousness, it is its own light. It is the Light of all lights, 
it does not require any external light. 

Secondly, the mirror being non-conscious does not know 
the reflection within itself, but the Universal Consciousness knows 
its Own ideation which appears within itself. Abhasas-are noth- 
ing but the ideation of the Universal Consciousness appearing 
as external to the empirical subject. 


PE 
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antarvibhati sakalam jagadatmaniha 
yadvat vicitraracana makurantardle | 
bodhah punarnijavimarsanasarayuktya 
visvam paramrsati no makurastatha || 
Quoted by Yogaraja in Paramárthasára, p. 39. 


“Just as a variety of objects appears, within a mirror, even 
so the entire universe appears within Consciousness or the Self- 
Consciousness, however, by means of its power of Vimar$a or 
Self-Consciousness knows the world, not so the mirror its 
-objects.. | 


There is another important point in the analogy of the 
mirror. The reflection appears in a reverse order. Even so 
the powers of MaheSvara appear in a reverse order in the world. 
There is polarization, Self-heterization in objective phenomena. 

All àbhasas rise like waves in the sea of the Universal 
Consciousness. Just as there is neither loss nor gain to the sea 
with the rise and disappearance of the waves, even so there is 
neither loss nor gain to the Universal Consciousness because of 
the appearance and disappearance of the dbhasas.  Abhüsas 
appear and disappear, but the underlying Consciousness is un- 
changing. 

The àbhàsas are nothing but external projection of the 
ideation of the Divine. 

cidatma’iva hi devo'ntahsthitamicchavasadvahih | 

yogiva nirupadanam arthajatam prakaSayet || 

Ivara Pr. I, 5.7. 


“The Divine Being whose essence is Cit makes the collec- 
tion of objects that are internally contained appear outside by 
His will without any external material even as Yogi makes his 
ideas appear outside by his mere will.” 

Srsti only means manifesting outside what is contained 
within. The Divine does not require any external material for 
this. This is accomplished by His mere Will power. 

It is the Universal Consciosuness itself that appears in the 
_form of subjects and objects. Therefore, this appearance can- 
not be called false. This appearance makes no difference to 
the Fulness or perfection of the Universal Consciousness. 
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Svatantryavada of this philosophy stands in contradistinc- 
tion to vivartaváda and abhasavida to parinamavada. 


Sagadhva 


‘The manifestation of parasakti is described from another 
point of view also in the following way : 


' There is basic continuum of power, known as nada, This 
condenses itself into dynamic point, called bindu. The conden- 
‘sation is not a process in time or space. This is the source. 
of all manifestation. Svdatantrya Sakti is also known as para- 
Sakti or parüvük.. .The.whole universe consisting of subjective 
and objective order is a proliferation of paravak under six forms. 
-known.as sadadhva which means six routes or courses. Three 
-of them are under the vaácaka side which is the subjective or 
grühaka aspect of manifestation, the other three are under the 
vacya or the objective or referent side. 


. At the level of parüvük, vacaka and vàcya are in a state. 
of. indistinguishable unity. In manifestation, these begin to 
differentiate. ' The first adhva or step of this differentiation is 
-the polarity of varna and kala. Varna, at this stage, does not 
mean letter, or colour, or class. It means a measure-index of 
.the function-form associated, with the .object, and kala means 
an aspect ‘of creativity. Varna is the function-form and kala 
is predicable. This is the first adhvā of the polarisation of para- 
vak. This adhvá is known as para (supreme) or abheda, for at 
this stage, there is no: difference between  varna or kala, the 
creative aspect. 


ri ..The next. adhva or.step in the creative descent is the pola- 
rity of mantra and tattva. ‘This level of creativity is known as 
. parapara or .bhedübheda (identity in difference) or suksma 
(subtle). Mantra is the basic formula of tattva; tattva is the 
- The third and final polarity is that,of pada and bhuvana. 
This level of manifestation is known as that of apara (inferior) 
or bheda (total difference between ‘the "vücaka and vacya) or 
“sthilla’ ‘(éross) .” "Bhüyana is thé Universe as it appears to ap- 
 prelienditig centres like" Oüfselves. ` Pada is the actual formula- 
"tion of that universe ‘by mind reaction arid speech. 


The irika x or triad on the vacaka side is known as kaladhive 
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ie. of temporal order, and the trika or triad on vacya side is 
known as desadhva or of spatial order. 

The Sadadhva may be arranged in the following tabular 
form : 
Vacya or Artha Vücaka or Sabda 

Ihe objective order; the The subjective order; the 
spatial order;cosmogonic temporal order; phonematic 


manifestation. manifestation. 
1. Para or abheda \evel——Varna. Kala. 
2. Parüpara or bhedabheda—Mantra. Tattva. 
3. Apara or bheda or sthüla—Pada Bhuvana. 
level. 


Of these, each preceding adhva@ is vyüpaka i.e. pervasive, 
inhering (in the succeeding one), and each succeeding adhva is 
vyüpya i.e. capable of being pervaded by the preceding one. 
So there is vyapyavyapaka relationship among these. 


Vamadhva is of the nature of pramd. It is the resting 
place of prameya (object), Pramüna (means of knowledge) 
and pramātā (experient). Varna is of two kinds—non-máyiya 
and máyrya. The non-máyiya varnas are pure, natural, with- 
out limitation. The vàácaka $akti of non-müyrya varnas is in- 
herent in the mayiya varnas even as power of burning is inher- 
ent in fire. 

Ihe kalas are five in number, viz.—(1) Nivrtti Kalà, (2) 
Pratisthi kala, (3) Vidya kalà, (4) Santé or Santi kala and 
(5) Süntyatità kala. . 

1. Nivrtti Kala is formed predominantly of prthivi tattva 
and has 16 bhuvanas or planes of existence. The lowest plane 
of Nivrtti Kala is called Kalagni rudra-bhuvana. 

2. Pratistha Kala. ‘This is the second Kala, counting from 
Nivriti kala. This consists of 23 tattvas, from jalatattva upto 
prakrti tattva, and contains 56 bhuvanas. 

- - 3. Vidya kalà. This contains seven tattvas from purusa, 
upto mayd tattva, and 28 bhuvanas. 

4. Santa Kala. This contains three tattvas, viz,—$uddha 
vidyá, I§vara and Sad@siva, and 18 bhuvanas. 

. 9. Santàüütà Kala, This Kalà is comprised only of Siva 
and Sakti tattvas and has no bhuvana. 
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Parama Siva transcendes all kalas. The total of bhuvanas - 
is 16+ 56 + 28 + 18 ie, 118. 


Manijestation or the World-process 


It is the very svabhava or nature of consciousness to mani- 
fest, just as it is the very nature of fire to burn. Creativity is 
of the very essence of Divinity. If ultimate Reality did nct 
manifest, it would not be Self or Consciousness, but not-Self, 
something like a jar. Abhinavagupta puts it beautifully : í 


asthāsyadekarūpena bapuşā cen maheSvarah | 
mahesvaratvam samvittvam tadatyaksyad ghatüdivat || 
Tantraloka, III, 100 * 


“If the Highest Reality did not manifest, but remained only 
in its own. sameness, it would forfeit its very title to being: . 
Consciousness and Highest Power, and would be like a jar.” 

As has already been said, Ultimate Reality is prakaSavi- 
mar$amaya. Its vimarśa aspect is the source of all manifesta- 
tion. The VimarSa is svatantrya or unimpeded sovereign power 
of fakti. Itis not contentless. It contains all that is to be. 


l yatha nygrodhabijasthah $aktirápo mahadrumah | 
tatha hrdayabijastham visvametaccaracaram || 


Paratrisika, 34. 


"As the great banyan ties lies only in the form of potency 
in the seed; even so the entire universe with all the mobile and. 
immobile beings lies as a potency in the heart of the Supreme.” 

Parama Siva has infinite powers, but the following are con- 
sidered to be the main ones: l 

1. Cit: the power of Self-revelation, the changeless prin- 
ciple of all changes. In this aspect, the Supreme is known as. 
Siva. 

2. Ananda or Absolute bliss : In this aspect, the Supreme 
is known as Saki. l 

3. Cit and Gnanda are ondadi to be the very svarüpa 
or nature of. Parama Šiva. 

4. Ichhü or Will: In this aspect, He is known as Sada- 
Siva or Sadakhya. 

^ 5. Jfigna or knowledge: In this aspect, he is known as 
Jívara. 
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. 6 Kriya: the power of assuming any and every form. 
In this aspect, he is known as Sadvidyà or Suddha Vidya. 
' he universe is simply an opening out ie. unmesa or ex- 
pansion ie. prasüra of his Saktis. 
The following appear in the course of manifestation. 


IL The Tattvas of the Universal Experience 1-5 

1. Siva tattva: This is the initial creative movement 
(prathama spanda) or Paraina Siva. 

2. Sakti tattva which polarises consciousness into aham 
and idam i.e. subject and object. 

Sakti is nothing separate from Siva. Siva himself is known 
as Sakti in his creative aspect, she is His unmukhatā or intentness 
to create. 

Siva and Sakt: tattvas can never be separated. 

3. Sadāśsiva or Südükhya Tattva 

The Will to affirm the ‘This’ side of the Universal Experi- 
ence is known as Sadāśiva or Sádaükhya tattva. In Saddsiva, 
Icchaé or Will is predominant. The experience of this stage is 
‘I am this’, but the ‘this’ is only a hazy experience. The pre- 
dominant side is still ‘T. The Ideal Universe is experienced as 
an indistinct something in the depth of consciousness. 

. Sadá$iva tattva is the first manifestation (abha@sa). In this 
Universal Experience, both the subject and object are conscious- 
ness, Consciousness in this aspect becomes perceptible to itself; 
hence a subject and an object. 

4. Ivara or Aifvarya Tattva 

." The next stage of the Universal Experience is that where 
‘idam’ or the ‘this’ side of experience becomes a little more 
defined (sphufa). This is known as ZJsvara tattva. It is unmesa 
or distinct blossoming of the universe. At this stage, jfidna or 
knowledge is predominant. 

The experience of Sada$iva is "I am this’. The experience 
of ifvara is: ‘This am T. 


Sadvidya or Suddhavidya Tattva z 


In the Sadvidya Tattva, the ‘I’ and the ‘This’ side of ex- 
perience are equally balanced like the two pans of an evenly 
held balance (samadhrtatulāputanyāyena). At this stage, 
kriya Sakti is predominant. The ‘I’ and ‘This’ are recognized 
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in this state with such equal clarity that while both ‘P’and ‘This’ 
are identified, they can be clearly distinguished in thought. The - 
experience of this stage may be called diversity in unity (bheda- 
bheda vimarsátma) i.e. while the ‘This’ is clearly distinguished 
from ‘I’, it is still felt to be an aspect of the ‘I’ or self. “What 

is T is "This; what is ‘This’ is ‘I’ ie. they have sámanidhi- 
d r 
‘Fhe experience-of this stage is known as parāpara dasa It 
is intermediate between the para or the higher and apara or 
the lower. 

Upto this stage, iens is no difference between the ‘T and 
‘This’. - Hence it is called the perfect or pure order (Sudhadhva) 
ie. a manifestation in which the svarüpa or the real.nature of : 
the Divine is not veiled. 


IL The Tattvas of the Limited Individual Experience. 

6-11 Maya and the Five Kaficukas. 

Now begins the play of Maya tattva. From this stage on- 
ward, there is. ASuddhadhva or impure order in which the. 
highest nature'of the Divine is veiled. AH this is brought about. 
by Maya and her Kaficukas. i ; 

Maya is derived from the root mitt measure out. That- 
which makes experience measurable i.e. limited and severs the 
*“This’ from ‘I’ and ‘P from ‘This’ and excludes things from one ` 
another'is Maya... — " 

Upto Sadvidya, the experience is universal. The ‘this ` 
means ‘all this’, the total universe. Under the operation of 
Maya, this méans merely ‘this’, different from every thing else. 
From now on starts sankoca or contraction, limitation. Mya 
draws a veil (Gvarana) on the Self owing to which, the jiva for-: 
gets his real nature, and thus Mayá generates a sense of: 
difference. - 

The products of Mäāvā are the five kañcukas or the cover- 
ings. Their functions are given below : 7 
1. Kala : » 

This reduces the sarvakartratva (universal authorship) of the 
Universal Consciousness and brings about limitation in respect 
of authorship or efficacy. 

2. Vidya 


This reduces the omniscience (sarvajíiatva) of the Univer-- 
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‘sal Consciousness .and brings about limitation in respect of 
knowledge. 
3. Rága 

. This reduces the all-satisfaction (püruatva) of the Univer- 
sal Consciousness and brings.about desire for particular things. 
4. Kala 

“This reduces the eternity (nityatva) of the Universal Cons- 
iciousness and brings about limitation in respect of time i.e. divi- 
sion' of past, present and future. 

5. Niyati 

This reduces the freedom and pervasiveness (svatantrata 
and.vyüpakatva) of the Universal Consciousness and brings 
about limitation in respect of cause, space, and form. 

It will be seen that Pratyabhijfià philosophy had anticipated 
the German philosopher Kant a thousand years before in the 
analysis of experience. 

Hume had reduced experience to a passing phantasmagoria 
of ideas among which there was no binding principle whatever. 
Kant brought about a Copernican revolution in Philosophy by 
proving that real experience consists of synthetic judgements 
which are characterized by necessity and universality. Neces- 
sity and universality are not products of experience. They are 
á priori i.e. prior to experience. Senses only provide the data 
of experience, but Understanding imposes its own laws on the 
data of experience, to transform them into synthetic, harmonious 
whole of knowledge. Kant called these laws categories. These 
are inherent in the very constitution of mind. 

Pratyabhijiia philosophy maintains that the experience of 
the empirical individual is constituted by Maya together with her 
kaficukas of kala, vidya, raga, kala and niyati. 

Kant takes time and space to be forms of intuition. All 
‘our experiences are within the framework of space and time. 
Pratyabhijiia philosophy also teaches that all our experiences are 
‘delimited by kala and Niyati. Kant maintains that man's ex- 
perience occurs only in a spatictemporal framework.  Pratya- 
bhijfia philosophy also teaches that man is so constituted by 
Maya that his experiences are bound to be circumscribed by 
Kāla and Niyati. The empirical individual is called in Pratya-^ 
bhijii philosophy máya-pramütà or citta-pramütà. 

- There are three functions of Niyati in Pratyabhijfia limitation 
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in space, causality and the measure of a form of things. The 
first two are covered by Kant’s idea of space and the category . 
of causality. There is nothing in Kant's philosophy similar to- ` 
the third function of Niyati. Kant’s category of relation is in- 
cluded in Niyati. His categories of quality, and modality come 
under the Kaficuka Vidya. 

Kant’s theory is confined only to epistemology. Kant has 
‘formulated his theory only with reference to knowledge. Pra- 
tyabhijia has formulated its theory both with reference to know- 
ledge and activity. In Pratyabhijiia philosophy, there are two-. 
kaficukas, viz., Kala and Raga which have no parallel in Kant's 
system. Both of these are connected with activity. Man is not. 
only a bundle of ideas. He is also an active being. Kala de- 
notes limitation in respect of action. KRāga denotes his valua- 
tion, his craving for various things. Just as Kala expresses 
loss of full sovereignty in the case of the maya-pramata or the. 
empirical individual, even so Raga expresses loss of perfection. 

Kant maintained that there are two sources of knowledge: 
—matter and form. Matter is provided by Nature and form 
is imposed 'on it by mind. Thus there is dualism in Kant's 
philosophy. According to Pratyabhijià philosophy, both mat- 
ter and form are provided by Maya. Form is provided by 
Vidya, Kala and Niyati and matter is provided by Kala. Maya: 
gives rise to Pradhàána or Prakrti by her power of Kala. Tan- 
traloka rightly says: vedyamàtram spbutam bhinnam pradhā-- 
nam süyate kalà. . 

From Prakrti are derived buddhi, ahamkara and manasa. 
From ahamkára arise five jfíánendriyas or sensory system and 
five karmendriyas or motor system, and five tanmütras, and from 
the five tanmátras arise the five gross elements. So both matter 
and form arise from Maya and Maya arises from Siva-sakti. Thus 
there is complete non-dualism in Pratyabhijfia. 

Kant says that we cannot know the world, self and God 
by the understanding and the categories. Pratyabhijfià philoso- 
phy also maintains that Maya and phenomena built by her in 
a$uddha adhvá and the knowledge derived in a$uddha adhvē 
is through vikalpas or distinction-making mental constructs, 
whereas knowledge of the cosmos, Self and God is nirvikalpa 
non-distinctive, non-discursive. 

Kant maintains that the knowledge of the cosmos, Self, andi 
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God can be obtained only through moral and spiritual disci- 
pline. Pratyabhijüà philosophy also maintains that the know- 
ledge of the highest Reality can be obtained only through. 
Sàdhanà—through nava, Sakta, and $ümbhava upayas. 


HI. The Tattvas of the Limited Individual 


12. Purusa 

Siva through Maya Sakti by means of which he limits his 
powers of knowledge and action becomes Puruga. Purusa, in this- 
context, means a sentient being. 

Purusa is also known as anu in this system. The word 
anu.is used in the sense of limitation of the divine perfection.. 
It is derived from the root ‘an’—to breathe. ‘Anu’, therefore, 
means ‘one that breathes’—a living pene 
13. Prakrti 

Purusa is the subjective manifestation of Siva, Prakrti is the 
objective manifestation. 

There is a difference between the Sankhya conception of 
Prakrti and that of Pratyabhijfia. According to Sankhya, Pra- 
krti is one and universal for all the Purusas. According to Pra- 
tyabhijfia, each Purusa is associated with a different Prakriti. 
Prakrti is the matrix of all objectivity. 

Prakrti has three gunas or genetic constituents viz., sattva, 
rajas, and tamas. In her unmanifested state, Prakrti holds 
these gunas in perfect equipoise. In the order of being, sattva 
is characterized by brightness, in the psychological order. It is 
characterized by transparency joy and peace, in the ethical order, 
it is the principle of goodness. 


In the order of being, tamas is the principle of darkness, 
inertness; in the psychological order, it is characterized by dull-- 
ness, delusion, and dejection, and in the ethical order, it is the 
principle of degradation, debasement. In the order of being, 
'rajas is characterized by activity; in the psychological order, it is- 
characterized by craving and passion; in the ethical order, it is 
the principle of ambition and avarice. 

According to Pratyabhijfià, sattva, rajas, and tamas are only 
the polarization of Siva's Saktis of jfiána, icchà, and kriya. 

Purusa is the experient or bhoktá and Prakrti is the experi-- 
enced or bhogya. 
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IV. The Tattvas of Mental Operation 
14-16, Buddhi, Ahamkdra, and Manas. 


Prakrti differentiates into antahkarana (the psychic apparis 
tus), indriyas (senses) and bhütas (matter). 

Antahkarana means the inner instrument, the psychic ap- 
paratus of the individual. It consists of the tattvas-buddhi, 
.ahamkara, and manas. : 

1. Buddhi is the ascertaining intelligence. The objects: 
that are reflected in buddhi are of two kinds—(a) external, e.g., 
a jar which is perceived through the eye, (b) internal—the 
images built out of the saznskaras (the impressions left behind 
-on the mind). : l 

2. Ahamkāra. This is the product of buddhi. It is the. 
l-making principle and the power of self-appropriation. 

3. Manas. It is the product of ahamküra. It co-operates 
-with the senses in building up perceptions, and by itself, it 
-builds images and concepts. 


V-VII. Ihe Tativas of Sensible Experience 
17-31 


1. -The five powers of sense-perception, JAanendriyas or 
Buddhindriyas which are products of ahamkara are the tattvas 
-of sensible experience. The five powers are those of (i) smel- 
ling (ghranendriya), (ii) tasting (rasanendriya), (iii) seeing 
(caksurindriya), (iv) feeling by touch (sparSendriya), (v) hear- 
ing (sravanendriya). 

. 2. The five Karmendriyas or powers of action. These are 
also products of ahamkara. These are powers of (i) speaking 
(vagindriya), (i) handling  (hastendriya), (ii) locomotion 
(padendriya) excreting (páyvindriya), (v) sensual action and 
.restfulness (upasthendriya). 


The indriyas are not sense-organs but powers which ope- 
rate through the sense-organs. 


.-9. The five tanmátras or primary elements of perception. 
These are also products of ^AamAàra. Literally, | tanmátra 
means 'that only'. These are the general elements of the parti- 
-culars of sense-perception. They are: 

(i) sound-as-such (Sabda-tanmdatra), (ii) Touch-as-such 
(Spar$a-tanmátra), (iii) colour-as-such  (rüpa-tanmátra), (iv) 
28-7 
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taste-as-such (rasa-tanmátra), (v)  odour-as-such (gandha- 
tanmatra). 


VIO. The Tattvas of Materiality . 


32-36, The Five Bhütas | 
The five gross elements or the pafica mahübhütas are the 
products of the five tanmatras. ' 
(i) Ak@fa is produced from $abda-tanmatra. 
(ii) Vayu is produced from Sabda + sparsa-tanmatra., 
(iii) Teja (Agni) is produced from Sabda + sparsa 4 rüpa- 
tanmatra. 
(iv) Apas is produced from śabda + sparsa + rüpa + rasa-tan- 
matra. ` 
(v) Prthivi is produced from gandha-tanmatra in combina- 
tion with the above four. 


.The individual Subject or jiva 


Caitanya forms the very core of the being of every indivi- 
dual. It is his real Self. The physical body of the individual 
Self consists of the pafica mahabhütas, the five gross elements 
. highly organized, known as sthüla $arira. There is.also prana 
-working in him. His psychic apparatus is known as antahkarana 
consisting of manas, buddhi and ahamkara. These three toge- 
ther with the five tanmdtras form a group of eight known as. 
puryastaka. This forms the subtle body of suksma-Sarira in 
which the soul leaves the body at the time of death. 

In each individual, there is kundalini which is a form of 
$akt: and lies dormant at the base of the spine. 

Each individual has normally an experience of three states 
of consciousness, waking, dream, and deep sleep. There is, how- 
ever, a fourth state of consciousness, known as turiya. This is 
the consciousness of the essential Self in each individual. The 
turiya is pure cidánanda-consciousness-bliss. The jiva is nor- 
mally not aware of this. The mind of the individual is condi- 
tioned by vasana or habit-energy. When by yogic practices, 
his mind becomes deconditioned, then he attains the turiya cons- 

ciousness, and becomes jivan-mukta i.e. liberated while still 
alive. . 
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. Bondage - P 
The bondage of the individual is d¥ {3 immateigndtance 
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which is known as paurusa ajfiana or Gnava mala. Anava mala 
is the primary limiting condition which reduces the Universal 
Consciousness to an anu or the empirical individual. It comes 
about by the limitation of the iccha Sakti of the Supreme. It 
is owing to this that the jiva considers himself to be a separate 
entity cut off from the universal stream of consciousness. 

Coming in association with asuddha adhvá, he becomes 
further limited by mdyiya mala and karma mala. Mdyiya mala 
is the limited condition brought about by maya. It produces 
‘the consciousness of difference. This comes about by the limi- 
tation of jfiana Sakti which produces bauddha ajfiana. Karma 
_mala is the limiting condition brought about by the  vásanas 
under the influence of desire. It is the force of those vasanas 
‘that carries the jiva from one life to another. 


Liberation 

Liberation, according to the system, means the  pratya- 
.bhijfig or recognition of one's true nature ie. akrtrima-aham- 
vimar$a—the original, innate, pure I-consciousness. 

Recognition is not merely intellectual awareness. It is a 
total transformation of the mind. The normal psychological 
‘I-consciousness is relational i.e. the Self-consciousness is in con- 
trast with the not-self. The pure I-consciousness is immediate 
:iwareness. This is what is meant by liberation. 

As Abhinavagupta puts it : 


mokso hi nama naivanyah svarüpaprathanam hi tat 
T.A.I p. 192. 


Moksa or liberation is nothing else but the awareness of the 
Selfs true nature. 

Even this is incomplete. The highest state is that in which 
the whole world appears as a form of Cit or Siva. This comes 
"by Saktipáta or Anugraha. 


.Saktipüta or Anugraha 
Those who, owing to samskdras of previous births, are very 
advanced souls receive fyra or intense faktipata or descent of 
Sakti through divine grace. They are liberated without much 
Saüdhana. l 
Those, who are not so well advanced receive madhyama 
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ÓSaktipüta. This induces them to seek a guru or spiritual guide 
to get initiation - and practise yoga. In due course, they get 
liberation. 

Those who are still less qualified receive manda or moderate 
Saktipata. By practising yoga, they will also attain liberation 
in course of time. 


Upayas or Methods of Yoga 


Four methods of yoga or upáyas, viz., Anupaya, Sambhava 
upaya, SGkta upaya, and  dnava upadya are recommended in 
Saivágama. They will be dealt with in detail in the fourth 
lecture. i 

Advaita Saiva system has mainly three aspects, Pratyabhijñä, 
Krama and Kula. It is also known as trikadar$ana. (1) be- 
cause, the basic authorities for this system are three, viz., Sid- 

‘dha, Námaka and Malini Agamas, (2) it deals with Reality in 
three aspects, viz, para, apara, and pardpara or Siva Sakti and 
‘Hara (3) it explains all the three aspects of knowledge, viz., 
bheda, Gbheda, and  bhedábheda in the light of abhedavada. 
“The best name for the whole system is Para Advaita Saiva 
DarSana. 
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THE PARA ADVAITA SAIVA PHILOSOPHY 
OR 
THE SUPREME NON-DUALISTIC SAIVA PHILOSOPHY 
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Krama and Kula System 
While the Pratyabhijf system is mainly philosophical, the: 
. Krama and Kula systems are mainly mystic. 


_ The Krama System i 

All the systems, whether Pratyabhijfia, or Krama or Kula, 
maintain that Reality cannot be grasped by Vikalpa or differ- 
. entiation-making, dichotomising thought. , The mind works only 
by means of vikalpa. The problem is now to reduce the savi- 
kalpaka mind to a nirvikalpaka state in which alone Reality or 
Truth can be grasped in its innate purity. 

The Krama system maintains that vikalpa can bé refiried. 
and reduced to nirvikalpa state only by krama i.e. gradual mys- 
tic process, not all of a sudden. 

Krama is variously known as Mahürtha, Mahünaya, Kali- 
naya, Devinaya, Atimarga. This originally arose in Kashmir 
or Uttarapitha itself. That is why it is sometimes called Aut- 
tardmnaya ie. a.sacred tradition that had its origin in Uttara~ 
pitha or Kashmir. 

Its other name Mahártha signifies Absolute Reality which. 
makes no distinction between the superior and the inferior, 
whereas Paramartha is so called by contrast with the inferior. 


There is a tradition which says that Bhairava revealed the 
doctrine of Krama to Bhairavi or IchhaSakti. She imparted it 
to Sivànandanátha who flourished towards the close of the 7th 
or the beginning of the 8th century A.D. He taught the doctrine 
to three female ascetics; viz, Keyuravati, Madanikà, and Kal- 
yániká. They imparted the teaching to Govindarája who be- 
came the teacher of Sománanda. 

The Arama system maintains that Ultimate Reality is Cons- 
cious Energy which it designates as Vyomavümesvari, or Mā- 


trsadbhiva or Bhásà. In its creative aspect this Sakti is called 
Kali; in its aspect of reabsorption, it is. called Kalasankarsini. 

It assumes Ultimate Reality to be like an ocean of cons- 
cious energy on the surface of which waves after waves arise 
in the form of universe after universe and are reabsorbed in it. 
The Universal Energy is the mahdsatta, the very heart of the 
Supreme, para Sakti, the Supreme Energy, the Cit-Sakti. 

In order to bring home to the mind of the aspirant the 
dynamic conception of the universe, this system uses the sym- 
bol of cakra or wheel of energy with thousand rays. The 
term ‘thousand’.is not to be taken literally. It only means in- 
numerable rays. That is why it is called anákhyacakra, mean- 
ing in-expressible. 

As has already been id the Ultimate Metaphysical Prin- 
„ciple in this system is termed Ka. The word Kali is derived. 
from the root ‘kala’ which has five meanings. All these five 
aspects are included in the concept of KAR. 

1. The root 'kala' is used in the sense of projecting or 
throwing out (Kala-ksepe). The Ultimate Principle is called 
Kali, because it externally manifests what lies within. 

2. The root ‘kala’ also means ‘to know’. The Ultimate 
is called Kali, because it is known what is manifested externally 
as identical with itself. 

3. The root ‘kala’ also means ‘to . mark off, to count 
(kala-samkhyane). ‘The Ultimate is called Kāli, because it 
marks out the manifested as distinct from one another. 

© 4. The root ‘kala’ also means going (kala-gatan). The 
Ultimate is called Kali, because it denotes the manifested as re- 
lated to itself, just as reflection is related to the mirror. 

5. The root ‘kala’ also means to sound (Kkala-sabde). The 
Ultimate is called Kali, because it brings about the disappearance 
of all that is manifested and sparkles in its original form as 
pure Self-consciousness (nadanamatra). 

The Ultimate as Kali or Parasakti or Parüsamvid remains 
completely free from succession and simultaneity. Time has 
being only in relation to the limited subject; it has no being in 
relation to the Unlimited. 

Kali is called iis naka because she destroys time 
and death. 
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Krama as a Pentadic System 


The Krama system has a tendency to think in terms of 
groups of five concepts. The Ultimate is conceived in five forms, 
viz, Vyomavamesgvari, Khecari, Dikcari, Gocari, Bhücari. The 
activity of the Divine is considered in five forms, viz, srsti, 
Sthiti, samhara, anükhyá, and bhàsa. Vak is considered in five 
forms viz, para, süksmáà, pasyanti, madhyama and vaikhari. The 
powers of the Absolute are considered in five forms, viz, cit, 
a@nanda, icchà, jfiána, and kriya. So also it conceives of five 
functions of Kuali, viz., ksepa, jñāna, prasankhyana, gati, and 
náda. 


Twelve Kalis > 


Kāli is generally considered in twelve aspects. The twelve 
Kalis as presented by Abhinavagupta are described below : 

1. Srsti Kali: 

This is the conception of the creative powers of parásamvid 
in relation to the object. 

2. Raktakül : 

When parasamvid manifests herself as means of knowledge 
in the form of the five senses, she is called Raktakalt. This is 
the conception of the power of maintenance or sthiti in rela-~ 
tion to the object. 

3. Sthitinasakali : 

When parüsamvid is intent on terminating her extrovert 
form and wants to rest within herself, she is called Sthitinasakall. 
This is the conception of the power of samhara or withdrawal in 
relation to the object. 

4. Yamakül : 

When parüsamvid assumes the form of the limited subject 
who through his means of knowledge rises to a stage that trans- 
cends all injunctions, she is called Yarmakali. 

This is the conception of the indefinable power or anakhya 
in relation to the idea of the object of experience. 

The first four represent her power in relation to the object 
or prameya. 

5. Sambhdrakali : E 

When parüsamvid brings about the disappearance of the 
externality of objects as related to pramána or means of know- 
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ledge and grasps them within as identical with herself, she is 
known as Samhdrakali. 

This is srsti in the stage. of pramana. 

There is a distinction between Sthitiná$akali and Samhara- 
kali. In the former, the idea of the object is still separate from 
the subject. The experience at that level is of the form, "I have 
known the object." In the latter, the experience is of the form, 
“The objects of experience are non-different from me.” 

6. Mrtyukali : 

Samhdrakali is so called, because she brings about the dis- 
appearance of the externality of objects. Mrtyukdali is so-called 
because she engulfs even the Samharakali. 

She swallows up even the residual traces of the idea of the 
withdrawal of the objective world. This is sthiti in the stage 
of pramüna. | 

7. Bhadrakali : 

The letter ‘bha’ in Bhadrakali indicates ‘bhedana’ or efflo- 
rescence of different objects and the letter ‘dra’ indicates dravana 
or dissolution of those different forms again in her essential 
- nature. This is the aspect of samhara in the stage of pram@na. 
She is also, called Rudrakali. In this also ‘ru’ indicates grossi- 
fication and 'dra' indicates dissolution. 

8. Martandakali : 

"Mürtanda' means ‘sun’. The group of the twelve indriyas 
‘or senses is referred to as ‘sun’ for it illumines or brings to light 
the objects like the ‘sun’. ‘The five senses of perception, the 
five senses of action and manas and buddhi are known as the 
twelve indriyas. All tbe indriyas function only when related 
to ahamkara or the ego-feeling. Martandakali is so called, be- 
cause she brings about the dissolution of the twelve senses in 
the Ego-feeling. She represents the andkhy@ power in relation 
to pramüna, because it brings the dissolution of the twelve senses 
in the ego-feeling to such an extent that they become un- 
namable. 

The four stages, 5th to 8th represent the four powers of 
Aah in relation to means of knowledge or pramüna. 

The next four stages of kali represent her four powers in 
relation to the limited subject or pramata. 

..9. Paramürkaküli : 
She represents her power of srsti in relation to the limited 
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subject or pramātā. She brings about the emergence of the 
limited subject by merging ahamkara or the ego-feeling in her 
creative power. The limited subject in this context means one 
in whom the limitations of objects and senses have been obli- 
terated but who still retains the limitation of paŝu or nava 
mala. - 

10. - Kalagnirudrakali : 

When Parasamvid brings about the identification of the 
limited subject with the Universal Self, she is known as Kalagni- 
rudraküli. She:represents the power of maintenance (sthiti) in 
relation to the limited subject as she makes the limited subject 
rest in the Universal Self. 


The experience at the level of Kalagnirudrakali is, “I am 
all this.” She is also known as Mahakali, because she holds 
within Herself every thing excluding Kāla or Time. l 

11. Mahākālakālī : 

She brings about the dissolution of the ‘I’ which is posted. in 
opposition to ‘this’ in the ‘perfect I’ which is free from all re- 
lation to objectivity. This represents the power of samhara or 
withdrawal in relation to the limited subject. 

» 12. Mahabhairavaghora-candakali or Mah&bhairava-can- 
dogra-aghorakali : 

This represent the state of andkhyd in relation to the limi- 
ted subject. This is that state of Parasamvid which transcends 
all description in words. This is the Akula stage. In it, the. 
subject, the object, the means of knowledge and knowledge 
(pramüta, pramüána, and prameya) are all dissolved in I-cons- 
ciousness. This is also called Parad or the Highest, because all 
the previous states are Her manifestation. 

As she dissolves all the states of prameya, pramána, and. 
pramátà, she is called Mahdabhairava-ghora-candakali. The word 
‘canda’. refers to the sphere of prameya (object), ghora implies. 
pramána (knowledge and means of knowledge) and mahabhai- 
rava suggests pramüta (subject). 

We thus see that Kali, Parasamvid or the Universal Cons- 
ciousness manifests powers of (1) srsti or manifestation, (2) 
sthiti or maintenance, (3) samhàra or withdrawal, (4) anakhya@ 
-or the indefinable aspect in relation to (i) pramütà, (ii) pramana 
and (Ni) prameya.. -So Kali assumes twelve. forms.. 
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The conception of Cakras 

The conception of cakras is a very distinctive feature of the 
Krama system. The cakras are moving wheels. They have 
been conceived on the analogy of a fire-brand moved in a circle 
with great velocity. The different powers or kalàs which con- 
stitute a cakra operate in such quick succession that it is not 
noticed. The succession is continuous and one power or kala 
passes into another. 

We may take, for example, the five powers of srsfi, sthiti, 
samhara, anakhya, and bhas@. Each is a wheel or circle of 
powers. In each of the first four, the remaining three are pre- 
sent, and each ultimately ends in bhàsa which is the power of 
consciousness or cit-fakti. ^. 


The Universe as the Manifestation oj Universal Energy 


The Krama system like Buddhism propounds the theory of 
momentariness. According to it, every thing is subject to srsti, 
sthiti etc. which operate in such quick succession that the suc- 
cession is not marked. 

Universal Energy or Sakti expresses itself in the form of 
subjects, means of experience and objects. This Energy is not 
blind or unconscious. It is conscious and self-aware. It is 
Original and not generated. it is not exhausted in manifesta- 
tion, but remains unchanged. 

Manifestations of the Universal Energy arise like waves and 
merge back into it Manifestation is a continuous process. 
Objects of the world are being continually. manifested, main- 
tained, withdrawn, and reduced to an indefinable state. 


Means to Realization or Mukti 


The Krama system generally resorts to Saktopaya which 
will be described in the fourth lecture. It, however, follows 
other methods also. 

1. It maintains that the realization of the true nature of 
the indriyas i.e. not simply as a means of contact with the phy- 
sical world, but as the powers of the Self, in the words of Tan- 
traloka "vrttirüápatüparihárena $aktirüpatayà | parijfianat" (T.A. 
II, 64) leads to the attainment of the knowledge of the true 
Self -and thus to mukti. 

2. Even empirical knowledge can serve as a means to 
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Self-realization. This system maintains that the objective world. 
is simply grossification of Saynvid or the Universal Conscious. 
Energy. Therefore, even the Subject-object contact can lead to 
the realization of the Ultimate if the subject rests within itself 
after the rise of the cognition. “I have known the object", and 
thus to get at the source of all experience. 

3. Realization of the imperceptible succession of the 
cakras of powers. 

This system, as has been stated earlier, believes in rapid 
succession of powers. The realization of this succession leads 
to the realization of bhasG which is the source of all powers of 
succession. As Maharthamafijari puts it--"Etat kramaparamarsa 
eva svütma-vimar$a-rupo jivanmoksah” i.e. “this awareness of 
quick succession throws the mind back to the awareness of 
the essential Self and thus to jivanmukti.” 


The Kula System 


The Kula system origiuiated in Kàmarüpa or Assam towards. 
the end of the 4th century A.D. One of its @gamas, viz., Vama- 
ke$vara Tantra was introduced in Kashmir. Tévara Siva wrote 
a commentary on it. He is considered to be an avataraka or 
propagator of this system in Kashmir. ` 

In the 10th century, Abhinavagupta had to go to Sambhu- 
odtha in Jálandhara to learn the Kula system of mystic prac- 
tice. Upto the 13th century, works on different aspects of the 
Kula system continued to be written in Kashmir. The most 
famous texts of this system are the Siddhayogi$varimata, Rudra- 
yámala Tantra, Málinivijaya Tantra, and FarátriSikà which is a 
commentary on the last part of Rudrayamala Tantra. 

Kuladar$ana exercised a profound influence on the Saiva 
Philosophy and Religion in Kashmir. 


The Mysticism of the Kula System 


The term Kula designates Ultimate Reality which means 
the union of Siva and Sakti or anuttara and anuttari. Whereas 
Trika emphasizes the non-duality of Consciousness, Kula em- 
phasizes its infinity and autonomy or svátantrya. It is a beauti- 
ful synthesis of opposite points of view like dualism and non- 
dualism. | 

It does not believe in external rituals. It concentrates om 
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esoteric practices, on sexual union which was associated with 
the ascension of Kundalini. 

In the Kula ritual dati and Sivarasa (a kind of wine) were 
considered indispensable. | 

Kula is essentially of the nature of samvid or Gtman. There 
are three important aspects of the mysticism of the Kula system, 
viz. 1. The secret sexual ritual, 2. Pürpahantávimar$a, 3. Khe- 
caril-samya. We shall take these up one by one. 


1. The Secret Sexual Ritual 


A düü, required for the performance of this ritual, has to 
be a woman who can personify Sakti, whose mind is free from 
greed, who is essentially of the nature of cit, and who is conti- 
nuously experiencing the pure bliss of identification with Bhai- 
rava. ln the perfgrmance of the secret ritual, the mind has 
to be kept completely free from riramsü or sex-desire and has 
to be merged in the highest reality. It is obvious that very few 
could be considered as fit for such a ritual. The guru alone 
tested and selected the proper person. Further information on 
this topic is not available in the books. The books only say 
that'the ritual has to be learned from the guru. 

This ritual is known as Kulayága or Adiydga. The place 
where the Kulayága is to be performed has to be kept scrupu- 
lously clean and there should be sweet-smelling incense. 

‘The worshipper should enter it after worshipping the thre- 
shold. He should purify the different parts of the body with 
manira, and identify himself with Bhairava. At the end of 
japa, he should perform kavana or oblation. 

The union of the défi and the person performing the yäga 
is referred to as kaula which means that it is neither transcen- 
dent, nor immanent but is the origin of both. For the realiza- 
tion of this union, the performer of this Ydga is enjoined to 
check the flow of prama from every side and send it up to the 
tip of susumnà, -> 
2. Purnahanta-vimarsa : 

Both Pratyabhijfia and the Kula system lay a good deal of 
emphasis on the mystic concept of ‘aham’. The word ‘aham’ 


or I as used by the empirical subject is only a vikalpa or a de- 
terminate idea of self as distinct from not-self. This is called 
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by this system ‘krtrima aham’ or pseudo-I. The Kula system 
uses ‘ahaw for the Universal Self, the 'akrtrima aham’ or 'pürna 
aham, the natural, absolute, perfect Self which is the unity of 
anuttara and anuttari. It is called 'pürma' or perfect, because 
it is all-inclusive, outside and independently of which there is 
nothing. It-is the absolute unity of pramátà, pramana and pra- 
meya. lt is the paramantra, the highest awareness-power, the 
source of all manifestation. 


It is the svatantrya-sakti from which arise the three basic 
powers—icchá, jfüna, and kKriya. 

‘Aham is a pratyahara. Pratyahara is the technique of 
referring to a group of letters by mentioning the first and last 
letters. The Kula systems adopt this technique in the interpre- 
tation of the word ‘aham’. It-holds that ‘a’ and ‘ha’ between 
them represent the entire alphabetical system. Each letter of 
this alphabetical system is creative energy. 


‘A’ indicates anuttara. The union of anuttara (Siva) and 
anuttar! (Sakti) gives rise to Gnanda from, which the whole crea- 
tion proceeds, ‘i’ stands for icchá Sakti. It is a mere tendency 
to extroversion (bahiraunmukhyamátrarüpigi), “P stands for 
iSina which connotes becoming extrovert. ‘w stands for unmesa 
or the power of knowledge. At this stage, the first idea of the 
universe to be manifested arises in the universal mind. ‘Ü’ means 
ünatü. ‘This is the stage at which the idea of the objective 
world to be manifested assumes diversity. Because now the 
power of knowledge gets limited, therefore it is called ünatà. 

R represents the union of the static will (aksubdha iccha) 
with the power of fire. 

R represents the union of active will with the power of fire. 

L represents the union of restful iccha with static energy.. 
L represents the union of active will with static energy. E 
stands for the union of anuttara with icchàá, jfia@na, and kriyd, 
Ai represents the predominance of anuttara, and dGnanda in the 
three powers of icchà, jana, and kriyà. O represents the union 
of anuttara and Gnanda with unmesa. Au represents the union 
of anuttara and nanda with ‘O’. 


Am or vindu indicates the fact that though the supreme. 
power manifests itself in diverse forms, it does not lose its essen- 
tial nature as all-transcending light of consciousness. 


— 
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- Ah represents the power of creation which is characterized 
“by -dualism-cum-non-dualism (parápara). 

This system recognizes three powers of creation, viz., para, 
ie. non-dualism, represented by ‘a’, parüparà i.e. non-dualism- 
cum-dualism, represented by ‘ah’ and apara, represented by ‘ha’. 

From anuttara, represented by ‘a’ arises Kavarga which 
consists of five letters from ‘k’ to ‘n’, These give rise to the 
five gross elements—prthivi, jala, agni, vayu and akaSa. 

Cavarga arises from icchà, represented by ‘f. The five 
letters of cavarga give rise to the five tanmátras viz., Sabda, rasa, 
rüpa, spar$a, and gandha. l 

Tavarga arises from icchā as affected by the letter ‘r which 
gives rise to the five organs of action, viz., upastha, pāyu, pada, 
pani, vak. Tavarga also owes its being to iccha as affected by 
ihe letter ‘L’ which gives rise to the five organs of sense, viz., 
ghrana, rasana, caksus, tvak and $rotra. Pavarga is the mani- 
festation of unmesa or jndna, represented by the letter ‘w which 
gives rise to manas, ahamkara, buddhi, prakrti and purusa i.e. 
the psychic apparatus, the primal matter and the limited ex- 
periment. 

' gives rise to the semi-vowel ‘Ya’, ‘u` gives rise to the semi- 
vowel ‘va’, ‘r to ‘ra’, P to ‘la’. 

` Philosophically ‘ya’ brings about raga, ‘ra’ brings about 
‘vidya’ ‘la’ brings about kaíá, and ‘va’ brings about Maya accor- 
dling to Paratrisika or Kala according to Tantraloka. 

Out of the remaining five letters, $a represents mahamaya, 
şa represents Suddha vidya, sa represents J$vara, ‘ha’ represents 
Sadasiva and ‘ksa’ represents Sakti. 

We have seen the symbolism ot all the letters from ‘a’ to 
“ha’ which constitute ‘aham’ or the metaphysical ‘T. But there 
is also an anusvadra on ‘ha’. What does that indicate? The 
anusvara is a vindu or dot on a letter indicative of nasal sound. 
This anusvara, after having joined ‘a’ and ‘ha’ in oneness, shows 
that all manifestation though appearing emanated and different 
is‘ actually residing in Siva, and is not different from him. The 
‘a’ of ‘aha’ represents Siva; ‘ha’ 1epresents Sakti.- The anusvara 
represents the fact that though Siva is manifested right up to the 
earth through Sakti, he 1s not divided thereby; he remains un- 
divided (avibhfiga-vedanatmak bindu-rüpatayá). 

“Aham’ indicates the centrifugal process ie. the manifesta- 
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tion moving away from the centre. The Yogic sādhanā is said: 
to be 'maha-a', the centripetal process, the process of returning. 
to the centre, of dissolving everything into the ‘T. from which 
it takes its rise. ‘Aham’ or I is the fons et orige of the world-- 
process. Every thing starts from ‘T, and back it goes to P. 
So does the jiva start from aham, plays its role under the guise 
of a pseudo-I and is finally reinstated in its essential ‘T’. 


Khecari-Samya 

This system considers Khecari-sámya or khecari-samata as. 
moksa.  Khecari-süámya is composed of two words—khecari and. 
sümya. Khecari is explained in the following words in Parátri- 
Siká-vivarana. “Khe brahmani abhedarupe sthitva carati? (p. 
39) Khecari is that which moves in the Universal Conscious- 
ness in identical form. She is identical with anuttara, She is the 
dynamic creative aspect of the Divine. In her gocari aspect, 
she gives rise to objective knowledge in the limited individual 
subject (visayamavagamayati). In her dikcari aspect, she is. : 
responsible for the pursuit or avoidance of certain objects. 
(hanadanadi cestam vidhatte). 1n her bhücari aspect, she ma- 
nifests external objects (visayasvarüpa caste). Thus she mani- 
fests herself as internal and external senses and their respective 
internal and external objects (antar-bahiskarana-tadattha-sukhadi- 
niladi-rüpà). 

Sdmya, ie. similarity or identity has to be understood ir 
contradistinction to vaisamya i.e. dis-similarity or diversity.. 
Vaisamya consists in looking upon the diverse mental affections 
such as anger, attraction etc. and the various objects that gene- 
rate them as essentially different from anuttara. As Paratrisiké 
puts it, anumatramapi avikaldnuttara svarüpaparijfünameva cit- 
tavrttinam vaisamyam. Sa eva samsarah (p. 40) ie. even am 
iota of ignorance of the essential nature of anuttara or the Abso-- 
lute means vaisamya or divergence of the mental modes and it is. 
this which constitutes transmigratory existence. 

Khecari-samya, therefore, ‘consists in looking upon the vari-- 
ous states of mind such as anger, avarice etc., and the external 
objects which generate them and the limited self as identical 
with anutiara. This comes about by the removal of ignorance 
of the essential nature of the Self. 

^- When the contrary affections of the mind which come about 


42 


by the ignorance of the essential nature disappear as a result 
of the absence of the innate limiting condition then even anger, 
delusion etc. appear as the play of the perfect Bhairava-cons- 
ciousness—$Svarüpaparijfianamaya tadvaisamya nivrttau malabha- 
vat krodha-mohüdi-vrttayo hi pariptirna-bhagavad-bhairava-bhat- 
taraka-samvidatmika eva (P.T.V. p. 41). 

When. avarice, anger etc. are viewed merely as avarice, anger 
etc. owing to the ignorance of the essential nature, then it is the 
vaisamya of khecari; the sümya of khecari consists in viewing 
every thing, Sabda, rüpa, rasa, gandha etc. as an expression of 
the integra] nature of Bhairava. 

“Saiva khecari kàma-krodhüdi-rüpataya vaisamyena lak- 
syate, tasyGh samata sarvtraiva | paripürna-bhairava-svabhüvàt". 
(P.T.V. p. 40). 

Thus khecari-samya means bhairavaikütmya or identity with. 
Bhairava and this constitutes moksa. 
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PARA ADVAITA SAIVAGAMA 
OR 
SUPREME NON-DUALISTIC $AIVA* PHILOSOPHY 


IV 
U päyas l 
Advaita Šaivägama recommends four upüyas or means of 
approach for the realization of Reality. Upaya, in this system, 
means the technique of yoga. 
. The four upayas are (1) Anupdya, (2) Sambhavopüya, 
(3) Saktopüáya and (4) Anavopiya. Their main features are 
given below : B 


1. Anupdya 

Anupaya can hardly be called upaya. "The prefix ‘an’ in 
anupaya has, however, been explained in the sense of isat which 
means little or slight. This is meant for very advanced souls. 
An advanced soul is, through the good samskaras of previous 
life, so well prepared that a mere hint from the guru awakenes 
‘him at once to the sense of Reality. When an aspirant learns 
‘from the guru or a Sástra the following teaching, “You are pure 
-Censciousness, Siva Himself, the Divine Flame that is sparkling 
constantly in you. Just turn your gaze to the Light within you 
and will become liberated”, he plunges inwardly into the very 
‘source of all manifestation and is transformed at once into a 
Aivanmukta. Usually, it is through direct divine grace or grace 
‘through a guru that such an aspirant becomes immediately en- 
lightened. ' 

Anupaya is also designated as  àánandopaya or dGnanda 
yoga. 
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2. Sambhavopaya 


Generally the word samdvesa is used in this system instead 
-Of upüya or yoga. Samüvesa means complete or perfect immer- 
sion of the individual mind in the universal Consciousness. 

Sambhava upáya is also called icchopáya or iccha-yoga. 
Jt comes about by a mere orientation of the Will. It is also 


called abhedopáya, a yoga in which there is complete identifica- 
cation of ‘I’ and Siva. It is also called avikalpaka or nirvikal- 
paka yoga, because the experience of identity with Siva or 
Sambhu occurs when there is gom cessation of vikalpas or 
thought-constructs. 

This is a yoga in which there is no active application either 
of body or prana or manas or buddhi. 

Sambhava upüáya is that in which there is a sudden flash of 
the Supreme, perfect I-consciousness, in which all ideation ceases 
completely, which occurs to those whose entire consciousness is 
absorbed in the inner Bhairava principle. 

Malinivijaya puts Sambhava up&ya in the following words : 


akificificintakasaiva gurunàá pratibodhatah | 
j@yate yah samabesah Sambhavo'sa’vudahrtah || 


“That is said to be Sámbhava-samáve$a ie. absorption in 
Siva-consciousness which occurs to one who has freed himself 
of all ideation by an awakening imparted by the guru or by an 
intensive awakening by himself. 

When there is identification with Siva without any thought- 
process, merely by an intensive orientation of Will-power or 
iccha Sakti, then is there S@mbhava-yoga. 

Reality or the Eternal Presence of Siva within ourselves is- 
siddha, an ever-present Fact, not sádhya, not something to be 
brought into being with our effort. 

Vikalpa or thought-construct is the nature of mind and like 
a prism, vikalpa splits the white radiance of Eternity into multi- 
coloured form. When vikalpa ceases, it is only then that the 
Presence of the transcendental Self within us is felt. It is an 
experience in which the distinction between the seer, seen and 
sight is completely annulled. M 

There is an inner dimension of Reality in which we are 
always living but which we know not. Sambhava yoga exhorts 
us to uncover and realize it. 

Sambhava upáya does not advocate any particular discipline. 
for Self-realization. When there is simple awareness freed of all 
ideation, then there is sudden, spontaneous flash of the experi- 
ence of our essential Self. It is direct, immediate realization. 

Sambhava upáya or yoga is a special feature of Saivagama. 
There is no such yoga either in Vedanta or Patanjala Yoga. The: 
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Rana yoga of Vedanta corresponds somewhat to Sakta upiaya 
and Patafijala yoga corresponds to a part of ànava upüya. 

Anupaya is only Sámbhava yoga in its highest maturity. As 
has been rightly said “sa (Sàmbhabopayah) eva param küsthàm 
pràpta$cánupáya ity'ucyate." The Sambhava upāya itself in its 
highest maturity is known as an anupaya. ' 


d: Saktopaya à 

Sambhava updya says that if the mind is made free of vikal- 
pa or thought-constructs, Reality which shines within emerges 
and makes itself felt. 

But vikalpa is the very nature of mind. How can one free 
oneself from vikalpa ? 

Saktopaya teaches the means for freeing oneself from 
vikalpa. 

In Süktopáya, one has to resort to cit-Sakti or vimarsa- 
Sakti, the Divine I-consciousness for realization. Therefore, this 
is called Saktopaya. Saktopaya is also known as Sakta-yoga, 
Jnanopaya, jfianayoga, bhavanopaya, mantropaya. 

Saktopaya says that there is one easy way of becoming 
‘vikalpa-free. Catch hold of one $fuddha vikalpa and carry on 
manana or reflection. on it. After long practice, the  Suddha 
vikalpa will also disappear, and the aspirant will be landed in 
Reality. Since he is saved (trayate) by reflection (smanandat) 
-on the §uddha vikalpa of the essential I-consciousness, therefore 
this practice is known as mantra. 

What exactly is meant by $uddha vikalpa ? Abhinavagupta 
explains a$uddha and Suddha vikalpa in the following words. 


vikalpabalüt eva jantavo baddham átmáünam abhimanyante. 
sa abhimánah samsàárapratibandhahetuh. atah pratidvandviriipo 
vikalpa uditah samsárahetum vikalpam dalayati iti abhyudaya- 
hetuh. (TantraSira, p. 21). 


People consider themselves bound on account of (asuddha) 
vikalpa. This wrong conception of theirs about themselves be- 
comes the cause of their being bound in transmigratory exist- 
ence. Therefore when an opposite (Suddha) vikalpa arises, it 
dispels the vikalpa that is the cause of transmigratory existence 
and thus becomes the cause of their elevation. 

A$suddha vikalpa is that idea or belief on account of which 
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«one considers his mind-body complex to be his Self. “I am 
thin, weak, ignorant etc." are examples of aSuddha vikalpa. 

What then is Suddha vikalpa ? This is what Abhinavagupta 
says about it. 


sa ca evamrüpah samastebhyah paricchinna-svabhavebhyah 
Sivántebhyah tattvebhyo yat utürnam aparicchinna-samvinmatra- 
Tüpam tadeva ca paramürthah tadeva'càham. ato visvottirno vis- 
~vatma ca aham iti. (Tantrasara, p. 21). 


“That which is unlimited consciousness transcending all 
limited expressions of. Reality from the earth right upto Siva, 
that alone is the highest Reality; that am 1. Therefore 1 am 
‘both transcendent to and immanent in the universe." 

The $uddha vikalpa is the idea and belief that I am the met- 
‘empirical, transcendental Self, that the universe is an expression 
of my power etc. 

The practice of this Suddha-vikalpa is Saktopaya. Here 
arise two questions. Can the highest Reality be ever brought 
within the range of vikalpa ? If not, what is the use of even this 
3Suddha vikalpa ? 

With regard to the first question, Saiva philosophy plainly 
says that the highest Reality cannot be brought within the pro- 
vince of vikalpa. 

' Abhinavagupta says, “param tattvam tu sarvatra sarvarüpa- 
tayà prakaSameva iti na tattra e eee kasyacit upakriyayai 
khandanàáyai và." 

“The Highest Reality is everywhere and in every way Self- 
luminous. Vikalpa can neither help nor hinder it.” 


What then is the use of even suddha vikalpa? Abhinava- 
‘gupta says that the use of Suddha vikalpa is in removing the 
-sense of duality, dvaitádhivaso nama na ka$cana prthak vastubhü- 
tah, api tu svarüp&khyátimátram tat. ato dvaitapasanam vikalpena 
kriyate. (Tantrasára, p. 24). 

"Ihe sense of duality is nothing else; it is only the ignor- 
ance of one's essential nature. Therefore, this sense of duality 
js annulled by suddha vikalpa." 

There is another advantage also in the practice of $uddha 
vikalpa. The $uddha vikalpa after removing all the afuddha 
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vikalpas finally disappears itself also. Just as a twig after hav- 
ing burnt the entire faggot burns away itself also. 

There is also a positive function of Suddha vikalpa. It works 
in three ways (1) by mantra Sakti, (2) by sat-tarka leading to 
bhairava and by.(3) $uddha vidya. 

All. these are’ inter-connected, but for the convenience of 
exposition, we may consider each separately. 


(1) Mantra Sakti: 

The first sütra of the second section of Siva siitras is. “Cit- 
tam mantrah.” Citta in this context is defined as “‘cetyate vimr- 
yate anena param tattvam iti cittam” that'is called citta in. 
Saktopaya which is seriously bent on reflection over and finding. 
out the Highest Reality. 

The word mantra consists of two syllables—‘man’ and ‘tra’. 
The syllable ‘man’ means. ‘to reflect’ and ‘tra’ means ‘that which. 
saves’. “Mananät trayate iti mantrah” i.e. “that is mantra which 
saves from the whirligig of transmigratory existence.” 

Ksemarája thus defines mantra, parasphurattitmaka manana- 
dharmátmata bhedamaya-samsira-prasamatmaka-tranadharmata. 
ca .asya nirucyate. “Mantra means that mental awareness by 
which one feels one's identity with the highest Reality enshrined. 
in a mantra and thus saves oneself from a sense of separateness. 
and difference characteristic of the world." 

Saktopaya is that in which consciousness as Sakti is the. 
guiding principle. Sakti assumes the form of mantra. The 
mind of the aspirant is so intensely identified with the deity of 
the mantra that it becomes that mantra itself. 

Pürnahantá or the perfect I-consciousness of Siva which is 
His Vimar$sa Sakti is the source of all the mantras. 

Suddha vikalpa, means pondering over the perfect Divine- 
l-consciousness as our real Self. -Since that I-consciousness is 
the Sakti of Siva, pondering over that Sakti is §aktopaya which. 
brings about the absorption of the individual self in.the Divine.. 
Self. Malinivijaya gives the following definition of Siktopaya. 

uccárarahitam vastu cetasaiva vicintayan | 

yam samüvesamüpnoti $aktah so’trabhidhiyate || (II, 22). . 


“When an aspirant, with one-pointedness of mind, appre- 
hends that Reality which is not within the range of utterance: 
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(gross or subtle) and.thus obtains samfvesa ie. absorption in 
divine. consciousness, then that.samaveSa is known as Sakta ie. 
obtained through Sakti.” | 

(2) Sat-Tarka: = A NT 

The second aspect of $uddha vikalpa is sat-tarka. The 
aspirant learns from his guru or the dgama that his essential 


Self is Siva and not the mind-body complex. Abhinavagupta 
describes sat-tarka in the following words : 


tathàvidha-vikalpa-prabandha eva sattarka iti uktah. 
(Tantrasara, p. 23) 
"Sat-tarka is the reflection that re-inforces continuity of the 
ideas similar to the fuddha vikalpa." 
- This leads to bhāvanā or creative contemplation, Abhinava- 
gupta defines bhavand in the following words : 
asphutatvat bhütamiva artham abhutamiva sphufatvápáda- 
nena bhavyate yaya (ibid., p. 23). 
= = ."Bhüváün& is that contemplation by which a thing which 
though real and existent appeared as non-existent and unreal pre- 
viously owing to obscurity reappears as, manifest reality by 
sheer clarity.” ~ 
-7 Constructive imagination plays an important role in bha- 
- vanā. - -It is a- short of eisai sie 


- (3) "Suddha- -vidyá : “@ 


Sat-tarka and bhavana lead-to ` §uddha-vidya. Through 
Suddha-vidya, jfieya or object appears as a form of jñäna or 
knowledge. Then the jfidna terminates in jñatā, the knower. 
Finally, this-is displaced- by the transcendental I-consciousness 
in which the distinction : Peu the hata, jhána and jfieya 
totally disappears; © ` ~ pi 

Besides -the above, there is another śāktopāya by the 
spanda-principle. ‘If one can, develop the art of grasping men- 
tally the spanda-or the dynamic reality which reveals itself in 
the interval of: two thoughts, one comes in direct contact with 
Ten. "This revelation is known „as unmesa. 


"4  Áinavopiya : 4 
Anavopaya is for those who cannot ‘follow the Rom 
So far as Gnavopaya is concerned, ‘anu’ or the limited, condi- 


49 : 


tioned individual takes up some limited aspect as buddhi, 
prana, body or some object in space Hon which he starts his 
yogic practice. 

The psychological or empirical self is known as ‘anu’. It 
is because this yoga starts from the standpoint of ‘anu’ that 
it is -called ava yoga. It is called bhedopaya, i.e. technique 
of approach by means of something different from the essential 
Self. In $aktopaáya, the approach is through Jfüna. That is 
"why it is known as jfinopaya. In ànavopáya, the approach is 
through kriya or activity. Even meditation which it uses is 
kriyà ie. manasi kriyü. It also uses kriyà in a grosser form, 
e.g. repetition of a mantra, worship of a chosen deity, an idol 
etc. Therefore, it is called kriyopaya. 

Málini-vijaya thus describes anavopaya : 


uccdrakaranadhyanavarnasthanaprakalpanaih | 
yo bhavetiu samaveSah samyaganava ucyate || (1L 21) 


“A perfect absorption into the essential divine Self that is 
achieved through uccãra, karana, dhyana, varna, and sthanakal-_ 
pana is known as Gnava.” 

The support of the citta in dnavopaya is either (i) buddhi 
Or (ii) gross prana or (ii) subtle prana, known as varna or 
anahata nada or (iv) the body. and the disposition of its organs 
in particular ways known as karana or (v) some external object 
known as sthüna-kalpana. 

We shall take these up one by one : 


1. Dhyana: 

In this, the means is buddhi in the sense of mind as such. 
The following is the technique of dhyana. ~ 

The aspirant has to meditate on the pramatā, pramāņa and 
prameya in a unified way, devoid of these distinctions. In con- 
sequence, the fire of the deeper, inner consciousness gets sharply 
lit up. Then grasping all external- objects through the collec- 
tive whole of the powers moving out through his sense-organs, 
he should, by bhávanü, pour them into the fire of inner cons- 
ciousness that has already been lit up. Then the difference be- 
tween the inner and the outer, between consciousness and its 
object will disappear and there will be unity-consciousness. Thus 
one wil have ánava samavesa in the Divine. 
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2. Uccara: 


Uccára is connected with prama which means life-energy. 
Uccara means rising upward and appearing as sound, The word 
préna is used in two senses—general and specific. In a general 
sense, it is known as pranand. In the specific sense, it acquires 
different names as prüna, apüna, samüna, udana, vyàna accord- 
ing to the various functions of prana Sakti. 

The characteristic of the specific prana is uccára. The subtle 
prana is characterized as varna in this system. l 

~ The technique of uccãra is concerned with prana-dharana 
or fixing the attention on the various aspects of prdna in the 
specific sense. Various kinds of ananda or delight are experi- 
enced by fixing the attention on the various pranas. 

The practice of fixing the attention on various prdnas is 
known as ucodra yoga or pra yoga. 


3. Varna: 


We have seen how dnava yoga is practised by fixing the 
mind on the various specific pramas. We have now to see how 
anava yoga is practised in connexion with uccaára of the general 
prana, Abhinavagupta says: 


ukto ya esa uccarastatra yo'sau sphuran Sthitah | 
avyaktanukrtiprayo dvanirvarnah sa kathyate || 
(T.A.V., 131), 


“From the uccára of this general prana, there vibrates an 
imperceptible, inarticulate sound which is known as varna”. This 
goes on naturally and continuously in every living creature. 
Svacchand Tantra says: 


nüsyoccürayità ka$cit pratihantá na vidyate | 
svayamuccarate devah praninamurasi sthitah || 


“No one sounds it voluntarily, nor, can any one prevent its 
being sounded. The deity abiding in the heart of living crea- 
tures sounds it himself." i 

Abhinavagupta says about it: 

seko nüdütmako varnah sarvavarnavibhagavan | 

so'nastamitarüpatvadanühata ihoditah || (T.A. 6, 216). 


- “There is one varna in the form of nada in which lie all the 
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varnas (letters) latently in an undivided form. As it is cease- 
less, it is called an@hata ie. unstruck, natural, uncaused.” 
Jayaratha’s commentary on this runs as follows : 


sarvavarpüvibhágasvavavatvàd avyaktaprayo yo savanühata- 
rüpo nádah sa 

varnotpattinimittatvàd varna ucyate varnaSabdàbhidbeyo 
bhabed ityarthah. 


“In this imperceptible, inarticulate anadhata nada, all the 
varnas (letters) lie latently in an undivided way. As all the 
varnas (letters) originate from this nada, therefore, is it called 
varna proleptically.” 

The anusandhüna .or intensive awareness of this nàda is 
called varna yoga or dhvani yoga. It is a very ancient form of 
Yoga. Sankaricérya calls it nadanusanahana in his yoga- 
taravali. It goes by this name in some of the tantras and in 
the yoga tradition of Gorakhanátha. Among the mediaeval 
saints of north India,: such as Kabir and others, it is called 
surati-Sabda-yoga. 

How are we to know about the nadaimaka varna? Abhi- 
navagupta points out in the following. verse how we can form 
an idea of it. 


eee ca tasya mukhyam vapurviduh 
(T.A.V., 132) 


“The srsti-bija and sapis are is main forms." Jaya- 
. ratha explains the main forms in the following words. pradhàna- 
mabhivyaktisthànam ityarthah. “The srsfi-bija and the samhdara- 
bija are the main spots of its revelation." 

What is meant by srsfi-bija and samháàra-bija ? ‘Sa’ is srsti- 
bija or the mystic letter denoting expiration and ‘ha’ is the 
samhara-bija or the mystic letter denoting inspiration. 

In the following verse, Ksemaraja mentions the process by 


which this nàda expresses itself in the breath of every living ` 
creature : 


sakarena vahiryati hakürena viset punah | 
 hamsahamse' tyato mantram jivo japati nityaSah || 

, Saíatüni divárütrau. sahsrünyekavimáatih | 
5 - japo devy vinirdiştah sulabho durlabho jadaih || 
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. | “The breath is exhaled with the sound ‘sa’ and inhaled with 
the. sound ‘ha’.. "Therefore; the empirical individual always re- 
peats the mantra hamsah. Throughout the day and night, he 
repeats this mantra 21,600 times. Such a japa of the goddess 
(Gayatri) has been por which is "quie easy for the wise, 
and difficult for the ignorant." 

The mantra hamsah is repeated by every jiva automatically 
in every round of expiration-inspirations. Normally, it is repea- 
ted 21,600 times a-day. Since the outgoing and incoming . 
breaths repeat this naturally, automatically without any effort 
on anybody's part, it is known as ajapájapa. Since the sounds 
of expiration and inspiration resemble ‘ham’ and ‘sah’, therefore, 
is it called Aamsa-mantra or hamsa-gayatri. It is also known 
as ajapa-gayatri. 

By anusandhana or mental observation. of this automatic 
process, prüna or exhalation and apána or inhalation become 
equilibrated and then the dormant kundalini that lies three and 
a half folds at the base of the spine rises upwards. At that time 
a number of pleasant sounds is heard. But the aspirant should 
not dwell on these sounds. He should dwell only on the para 
nada which is anáhata nada in the strictest sense of the word. 

. By dwelling on this nāda, the citta gets dissolved and then 

one can have the experience- of vifuddha caitanya—the highest 
aspect of consciousness. 
. .. The awakened kundalimi pierces through all the cakras and 
finally joins sahasrüra. Then the nada is converted into jyoti. 
All the vikalpas are now calmed and one has the experience of 
pürnühantà or the Enim consciousness. 


^4. Karana.: 


- Karana is the technique which. utilizes the body, the word 
“body’ in this context means all the bodies—gross, subtle and 
causal In karana, mudras or the disposition of certain parts 
of the body in particular ways are also utilized. 

There are seven varieties of karana, viz., (1) he (2) 
grahaka, (3)- cit or samvitti, (4) nivesa or sariniveso, (5) vyűpti, 
(6) tyága, (7) dksepa. , 
^" By means of the first four karanas, the aspirant aias 
the -objective world first into the émpirical self, then all these 
into samvitti or cit and finally into the divine consciousness. 
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When he pervades every object with universal conscious- 
ness, he is said to have achieved vyapti. Tyāga is the stage 
where all effort is abandoned. . 

Vyapti and tyaga reach the stage of Saktopaya.  Aksepa . 
means projecting consciousness in the entire universe. This is 
the stage of S@mbhava yoga. 


5. Sthdna-parikalpana : 

The external process of amava upáya is known as sthana- 
parikalpaná. ‘There are three sthdnas or places on which the 
mind can be fixed, viz., prána-vdyu, body, and something out- 
side the body. 

In sthana-kalpana, one has to fix the mind on the prana 
in the sense of inhalation and exhalation through the nose. 

From the centre of the body, prana covers a distance of 
twelve fingers in the outer space and again from that point, 
apüna covers the same distance up to the centre. These two 
points are known as external dvádasünta and internal dvadasanta. 
By the practice of fixing the mind on these two points, the 
.vikalpas of the mind begin to dissolve and finally one has samā- 
veSa in the essential Self. 

The things outside the body include idols, picture etc. Those 
who are unable to fix the mind even on pradma may fix it on 
these external things. 

The ultimate aim of most of the yogas is mukti or libera- 
tion, but the conception of mukti differs in the various Sástras. 
By mukti, Samkhya-yoga and Vedanta mean kaivalya or perfect 
isolation, the only difference being that Saámkhya-yoga aims at 
isolation from prakrti, while Vedanta aims at isolation from 
maya. ‘There is, however, one difference between the two in 
the concept of Self. According to Samkhya-yoga, Self or Pu- 
ruga is only saccit ie. existence-consciousness. According to 
Vedanta Self or Atma is saccidinanda ie. existence-conscious- 
ness-bliss, and is identical with Brahman. 

The ultimate aim of Saivagama is not simply mukti in the 
sense of Self-realization but Sivatva-yojana i.e. acquiring the 
status of Siva. In other words, the ultimate aim is not simply 
atma-vyapti but Siva-vyüpti. Even the ideal of G@tma-vyapti of 
Saivagama differs from the ideal of Self-realization of Vedanta. 
In Vedanta, Self is simply jfana without any activity whatsoever. 
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In Saivágama, however, Self is characterized both by jfidna and 
kriyà. But ütma-vyüpti is a lower ideal in Saivagama. ‘The 
highest ideal is Siva-vyüpti. In  Siva-vyüpti, there is Šiva- 
Sakti samarasya, fusion or union of Siva- Sakti. In atma- 
vyüpti., there is limited jfiüna-kriya; in Siva-vyapti, there is uni- 
versal, all-pervasive jfiüna-kriyü. ‘This comes about only when 
unmanü $akti is developed. 

Both in Samkhya-yoga and vedanta, the citta or mind re- 
verts to its causal matrix, the Prakrti at the time of liberation. 
Patafijjala yoga has a special word for this reversion, viz., prati- 
prasara which means reabsorption or remergence into Prakrti. 
The citía has to withdraw into its primal cause. It is only then 
that Purusa can shine in his pristine glory. 

According to Saivàgama, the citta of the Self-realized per- 
son becomes regenerated, transformed into cit or the Universal 
Consciousness. This is what sutra 13 of Pratyabhijfiahrdayam 
Says : 

tatparijfiine cittameva antarmukhibhávena cetanapadadhyar- 
obāt citih. 

“On realization, citta by inward movement becomes citi by 
rising to the status of cetana.” 

The following commentary of Ksemarája gives a very lucid 
explanation of the above sūtra : 

cittam samkocinim vahirmukhatém jahat antarmukhibhavena 
cetanapadadhyaérohat gmhakabhimikaAkramanakramena samko- 
cakalaya api vigalanena svriipapatya citirbhavati svam cinmayim 
param bhümimüvi$ati ityarthah. 

“The citta giving up the limiting tendency of extroversion, 
becoming introverted, rises to the status of cetana of ie. to the 
status of the knowing subject, when by the dissolution of the 
aspect of limitation and attaining its real nature, it becomes citi. 
That is to say, it now enters its highest stage of cit." 

In involution—avaroha or nimesa, citi becomes citta; in the 
highest stage of evolution—aedhyaroha or unmesa citta attains 
its real nature and becomes citi again. 
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' LIFE AND PHILOSOPHY OF Mm. DR. GOPINATH 
- KAVIRAJA 


i V 


His Life (1887-1976) - 

Mm. Dr. Gopinath Kaviraj is a name to conjure with both 
in Philosophy and Sádhanà. There have been great scholars in 
this country without practical experience of yoga. ‘There have 
been great yogis without a thorough study of the Süstras. Kavi- 
rajji was a rare combination of vast erudition and singular yogic 
experience. He scaled heights of which few mortals can even 
have a glimpse. 

He was born on 7th September, 1887 in Dhamrai aise 
in Dacca District. His father’s name was Vaikunthanath and that 
of the mother, Sukhadà Devi. Vaikunthanath who was a student 
of the M.A. classes in the Calcutta University passed away five 
months before the birth of his son. 

Vaikunthanath’s maternal uncle, Kál&chand Sanyal took 
over the child under his care. He was a resident of Künthália 
in the sub-division of Tangail. 


His Education 


Gipinath's early education began in the primary school of 
Kanthalia. He was then nine years old. In 1898, a new school 
was opened in Dhamarai. His mother brought Gopinath here 
for his further education. Pandit H&ranchandra Chakravarty 
and Pandit Prasannakumar Chakravarty, two teachers of this 
school were great scholars of Sanskrit and they instilled into 
Gopinath’s heart great enthusiasm for the study of Sanskrit. 

In 1900, Kalachand Sanyal got Gopinath married when he 
was only thirteen years old. Unfortunately his only prop, Kälä- 
chand Sanyal passed away in 1901. Kaláchand had no son. He 
had decided to adopt Gopinath as his heir, but passed away 
before legal formalities could be made. 

For his higher secondary school education, Gopinath had 
to go to Dacca. There he was admitted in K. L. Jubilee School. 
"With the help of a few friends, free-studentship was granted to 
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him in the school. and. arrangement was made for his food in 
the Union Medical Mess. There was one business man, named ` 
Shah Bhairavanath who was a friend of Pandit Kalachand. Pan- 
dit Kartikashankar Tarkálankàra took Gopinath to Shah Bhai- 
ravanath for help. He agreed to pay him ten rupees per month 
for his mess charges, and to the surprise of everybody he re- 
vealed that Pandit Kalichand had deposited with him Rs. 6,000 
for the educational expenses of Gopinath without any legal for- 
malities. ^ - 

At Dacca, Gopinath studied Pániniya Vyakarana very care- 
fully with the help of Pandit Rajanikint Amin. Principal He- 
rambachandra Maitra of Jagannath college, Dacca was a famous 
scholar of English Literature. He was a source of inspiration 
to Gopinath and with his encouragement Gopinath studied 
Shakespeare, Milton, Byron, Wordsworth and Emerson while he 
was a student of the Entrance Class. He -passed the Entrance 
examination in first division. 

After this he got an attack of aa owing to which his 
studies were interrupted for a year. In 1906, he went to Jaipur 
for. further studies. He was given to understand that he could 
get some financial assistance there. He met Sansarchandra Sen, 
the Diwan of Jaipur state. Avinashchandra Sen, the son of San- 
sirchandra Sen made -arrangement for his lodging at his own 
house. Education was free in the Maharaja’s college. He took 
his admission in F.A. in this college. Navakrishna Roy, Pro- 
fessor of English in the college got him a scholarship of rupees 
fifteen per month from the college. 

In addition to the books prescribed for the course, he read 
a lot of other books, particularly pertaining to English Litera- 
ture: and Philosophy. ` He read Dr. ‘Arthur Venis English tran- 
slation of Vedanta-siddhanta muktüvali and Vedànta-paribbása 
‘and was greatly impressed with his learning. 

. ^ After finishing his B.A. examination in 1910, he went to 
Calcutta to meet Sir Brajendranath Seal who had been a ‘class 
friend of his father. 

"He passed. the B.A. examination in first class and decided 
to go to Banaras for higher studies. He came to Banaras in 
1910,:and. stayed with a close relative, Pandit Dinabandhu Kavi- 
Taja.at Kedarghat. He met Dr. Arthur Venis, the Principal of 
Queen's College and with his advice joined: M.A. in Sanskrit. 
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In 1911, he went to Allahabad to appear at the M.A. 

‘ (Previous) Examination. There he met an old friend of Jaipur, 
Ganga Prasad Gupta who made arrangement for his lodging with. 

a friend of his who was living in Katra. ‘This friend was Naren- 

dradeva who later came to be known as Acharya Narendradeva. 

He got an attack of Malaria during the examination itself. 
During the summer vacation, he went home. After returning 
from there, he joined the M.A. final class, but fell ill again. He 
developed heart trouble. With the advice of Dr. Venis, he went. 
to Calcutta for treatment. After he had been successfully treated 
there, he went to Puri. His stay in Puri did him good and he 
completely regained his health. 

In 1912, he returned to Banaras and joined the M.A. 
(Final) class. Narendradeva who had joined M.A. previously 
became his class friend in the M.A. Final. Prof. Norman used 
to teach them Pali, Prakrit, French and German. 

Dr. Venis was kind enough to grant him two scholarships 
and allotted him a room in the college hostel. In M.A. exami- 
nation, he obtained first class and stood first in order of merit. 

Gopinath received offers for professorship from two places, 
but Dr. Venis advised him to take up research work. He asked 
him to prepare a book on the edicts of Ashoka. He prepared 
the book in a year. He devoted most of his time to the study 
of books on Yoga and mysticism. 

In 1914, Dr. Venis retired. Kaviraj ji was appointed libra-. 
ran of Sarasvati Bhavan Library. The post-Vedic department 
of the Allahabad University had its centre in Banaras. Dr. Venis 
was the Professor of this department and Kaviraj ji was Reader. 
He also served as librarian of Sarasvati Bhavan for six years i.e. 
from 1914 to 1920. Dr. Ganganath Jha was appointed Principal 
in place of Dr. Venis. Dr. Venis passed away on 14th April, 
1918. 

‘Before his death, Dr, Venis had advised Kaviraj ji to get 
two kinds of books published, one, old Sanskrit manuscripts in 
the form of books in a series to be called Prince of Wales 
Sarasvati Bhavan Texts, and another one consisting of original 
articles to be published in a series to be called Sarasvati Bha- 
van Studies. Under the second series were published two books 
written by Kaviraj ji, viz, Theism in ancient India and Biblio- 
graphy of Nyadya-VaisSesika literature. When Dr. Ganganath 


58 


Jha was appointed Principal in place of Dr. Venis, the series 
used to be published under the joint editorship of Dr. Jha and 
Pandit Gopinath Kaviraj. 

When Dr. Ganganath Jha went back to Allahabad as Vice- 
Chancellor of the Allahabad University, the series had to be 
edited entirely by Kaviraj ji. By 1970 nearly seventy books 
were published in the series. 

In 1924, Dr. Ganganath Jha retired as Principal of the 
Govt. Sanskrit College, and Pandit Gopinath Kaviraj was ap- 
pointed Principal in his place. In 1937, he had an attack of 
Beriberi. After recovery, he was advised by doctors to have 
complete rest for sometime. Besides, he wanted to devote all 
his time to Sadhana. So he retired prematurely in 1937. He 
had a house of his own built at Sigra and after retirement settled. 
down permanently in this house. 

Kaviraj ji had two children—one daughter, named Sudha- 
rani and one son, named Jitendranath. When his daughter 
came of age, she was married to Sushilnath of Dacca District. 
After partition, he came away to Dumdum in West Bengal. He 
passed away there in 1965. 

Jitendranath took his B.Sc. and LL.B. Degrees and was em- 
ployed at first as Assistant Manager in Bharat Bank and later as 
a Senior Marketing Inspector. He was married in 1933 and had 
two daughters and one son. Unfortunately, Jitendranath passed 
away in 1950. 

In 1961, Kaviraj ji had an attack of dysentery. His condi- 
tion began to worsen. Mà Anandamayi took him to Delhi for 
a check-up. Dr Sen thought that it was a case of cancer. He 
was taken to Tata Memorial Cancer Institute in Bombay. The 
then Governor of Bombay, Babu Shri Prakash made all arrange- 
ments for operation. The operation was performed successfully. 
Sitaram who was living with Kaviraj ji as his protege had accom- 
panied him and attended his sick-bed day and night. Kaviraj ji 
was released from the hospital after twenty-three days. He now 
went to Poona for convalescénce. When he regained his health 
completely, he returned to Banaras. 

In 1964, he was persuaded to accept the Directorship of 
the Tantra-yoga department of Varanaseya Sanskrit Visvavidya- 
laya. All the research workers worked under his guidance at 
his own residence. 
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His wife passed away in 1968. His own health began to 
decline gradually. In September 1968, he was removed to Mà 
Anandmayi Ashram-in Bhadaini. In 1969, he developed trou- 
ble in his prostate gland. This was operated upon.in 1970 by 
means of a new technique by a Canadian Surgeon who had 
come to Banaras. After the operation, he was well for a few 
months, but later his health again deteriorated and he breathed 
his last on 12th June, 1976. 


Honours conferred 


Many were the honours that were conferred on him a few 
-of which are mentioned below : 


1. Mahaniahopadhyaya. Govt. of India, 1934. 

2. Coronation Medal. Govt, of India, 1937. 

3. D.Litt. Allahabad University, 1947. 

4. D.Litt. Banaras Hindu University, 1956. 

5. Certificate of Honour. President Dr. Rajendra Prasad, 
1959. 

.6. Fellowship. Burdwan University, 1964. 

7. Padmavibhushan.: Govt. of India, 1964. 

8. Fellowship. - Royal Asiatic Society Bengal, ` 

; Calcutta. 
9. Literary Prize. Sahitya Akademi, 1965. 


(on Tantrik Vangmay 
men Sakta Drishti). 


10. D.Litt. Calcutta University, 1965. 

11. Sahitya Vachaspati. Hindi Sahitya Sammelan, 
l Prayag, 1965. 

12. Presidentship. Ganganath Jha Institute, 


Allahabad, 1966. 
13. Sarvatantra Sarvabhaum. Govt. Sanskrit College, 
Calcutta, 1967. 


Publications 

Besides numerous articles that he wrote in English, Hindi 
and Bengali, his main published works are the following : 
English "E 
1. Aspects of Indian Thought. 
2. Bibliography of Nydya-VaiSesika Literature. 
3. Theism in Ancient India. 
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Hindi’ 

1. Bharatiya Sanskriti aur Sàdhanà—2 vols. 

2. Tüntrik Vaümaya me SAkta-drsti. l 

'3. “Kashi ki Sàrasvata Sadhana. , 

4. Tantrika Sühitya. s 


Bengali 

Bharatiya Sadhanar Dhárà. 

Tantra O Agama Sastrer Digadaréan. 
Jantrik Sàdhanà O Siddhánta—2 vols. 
Sri Krsna Prasanga. 

Sahitya-Cintà. 

Patrávali. 

Akhanda Mabhiàyoger Pathe. 
Svasamvedan—2 vols. 


His Philosophy and Sadhana 

Kaviraja ji was a living encyclopaedia of Indian Philoso-- 
phy and Yoga. There was not a single branch of Indian Philoso- 
phy which he had not fully mastered. 

-He was equally at home in Vedanta, Nyaya-Vaisesika, Sán- 
khya-yoga, Buddhism, Jainism, Saivàgama, Vaisnavagama etc. 
and the Tantras. He had also a thorough knowledge of Sufism 
and ‘Christian mysticism. 

He was not simply an arm-chair philosopher, but also a 
great Sddhaka, a great yogi. 

He was initiated into yoga by Svami Visuddhünanda ji on 
2lst January, 1918. Since then, he practised yoga continuously 
and rose to be a great Yogi himself. 

_ . Jt is not easy to characterize his philosophy or yoga. He was 
as great a jfüni as bhakta and yogi. He was chiefly interested 
in Saiva-S&kta philosophy. 

..lhe Highest Reality, according to him, was both transcen- 
- dent-and immapent. The highest goal of life is the realization 
of pürnahantà, the perfect, all-inclusive, divine I-consciousness, 
the consciousness of Self anch is not simply cit but also Sakti 
or svátanítrya. B 

In his own sidhand, he had first of all an experience of 
jyoti-jyoti, according to him, was a blend of .sat which was 
prakrtika’ and cit which was aprükrtika. — 
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Later, he had an experience of prakü$a. The experience 
of prakáía, he said, was higher than that of jyoti. In prakasa, 
there was no dispersion of light. 

He believed that the world is not something alien to cons- 
ciousness. It is simply an expression of Siva’s Sakti. With the 
development of Suddha vidya, the experience of the world as 
Something extraneous and foreign to the Self slowly disappears 
and consciousness of Self of which the world is only an aspect 
becomes predominant. 

Reality is not simply aspanda. There is constant spanda 
Or creative pulsation in it. 

The universe as we know it consists of jfaid or subject, 
jñeya or object and jfdna or knowledge, the connecting link be- 
tween the two. Samvit or Reality as Consciousness is higher 
that these. In Samvit, the triad of jfidta, jñāna and jfieya or 
pramátà, pramana and prameya disappears. 

The Self is both drasfa and dríya, both subject and object. 
As drastü or seer, it is Gtma; as dr$ya or seen, it is atmasakti. 
Both are identical. It is jAdna that appears as jfieya. "Jfianam 
jfieyarüpena avabhasate." 

With the rise of Suddha vidyá, the jfieya or the object is 
.assimilated to jmana, and jhdana is gradually assimilated to 
jfi or the Self. Finally, atma realizes its essential nature as 
Mahaprakasa. The ultimate goal is Siva-Sakti- -sdmarasya—com- 
plete union of Siva and Sakii. 


There have been two main paths of realization in India. 
.Kaviraja ji calls one viveka marga and the other yoga marga. 
Viveka marga is the path of negation, rejection of every thing 
which is considered to be not-self. The goal of this marg is 
Kaivalya or isolation. This is the goal of sankya-yoga and 
Vedünta. They aim at isolation of Self from Prakrti in the 
case of Sankhya, from Maya in the case of Vedanta. Prakrti is 
trigunatmika, maya is trigunatita. Isolation from maya is slight- 
y better than isolation from mere Prakrti. In both, the Self is 
liberated from transmigratory existence, from the cycle of birth 
and death. Kaviraja ji holds that this is not the highest goal 
«Of Self-realization, for in this one does not experience the efflo- 
rescence of citSakt. 


Yoga märga is different from “viveka märga. This is pos- 
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sible only with the rise of Suddha vidya. In viveka marga, the 
Suddha cid-bhava certainly becomes isolated from Prakrti or 
Maya, but in this Kaivalya, the I-consciousness, the characteris- 
tic of pürnühantü-is missing. In yoga marga, however, Suddha 
vidya emerges, and then, the ‘idan’ or the objective world is 
gradually absorbed into ‘aham’ which is not merely cid-bhava, 
but cit with the full bloom of I-consciousness. It is the cons- 
sciousness of piirnahanta in which experience there is only ‘ and 
nothing whatsoever outside. Even the so-called Prakrti or 
maya is absorbed in its source the ‘P. Self-heterization is trans- 
formed into Self-fulfilment. ` 

His prema-sādhanā was as great as his Kaulika-sadhana. 
The following is a brief description of his experience of prema- 
sadhana. At first bhāvā-sādhanā is essential for prema-sa- 
dhanü. Bhāva sadhana is its first stage. Bhava-sadhanad means 
the sadhana of sva-bhava. So long as there is identification in 
the jiva with the body, so long bhava-sadhana is not possible. 
First of all the veil of maya has to be removed; it is only then 
that bhava-sadhana can begin. Mantra-$akti is the chief means 
for removing this veil. By this the physical body and mind are 
purified. This purification brings about the removal of the veil 
of maya. With the removal of this veil appears sva-bhava— 
‘The Self then becomes identified with sva-bhava. Then starts 
bhava-sadhana. When this reaches maturity, it is converted into 
prema. ‘This prema acts like the nectar that develops in a flower. 
When the nectar develops, the bee is naturally attracted towards 
it Even so when prema develops, bhagavat-svarüpa appears 
-automatically. 

Finally, prema is converted into rasa. Then the rasa- 
-soaked jiva becomes qualified to enter the precincts of the divine 
Lila. 

He hàs evolved a new kind of yoga which he has desig- 
nated ‘Akhanda Mahayoga. It is most difficult to understand 
this new yoga. He told the present writer that it is not yet 
allowed by the Higher Powers to reveal it fully. This makes 
-his book on Akhanda Mahayoga all the more obscure. 

‘Akhanda Mahdayoga aims at the union of different enti- 
ties, of Sakti with Siva, of Gtma with Paramütmü, of the imma- 
‘nent with the transcendent. There is a state in which time is 
iranscended. It is a state of the Eternal Now. This is pos- 
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sible only when the aspirant establishes communion with Maha- 
Sakti. 

When this yoga prevails in this world, people will: deve- 
lop unity-consciousness. Both man’s effort and God's grace 
wil be needed for this Yoga. The main aim of this yoga is 
achievement of union with MahkdSakii. 

The yogi has to realize pärna brahman after conquering 
` Kāla, but he should avoid entering pürma brahman, and being 
endowed with universal love should return to earth for the re- 
generation and transformation of the world. 

It is after centuries that a soul like Kaviraja ji’s descends 
on this earth. For years, it will not be possible to find his like. 


again. 
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